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La structure oratoire du discours d’Étienne (Actes 7) 


L’ordre dans lequel se succèdent les différentes sections du long 
discours attribué à Étienne dans les Actes (7,2-53) est le plus souvent 
identifié par les commentateurs à celui des étapes de l’histoire bibli- 
que qui y sont rappelées. Mis à part l’exorde (v. 2a) et l’épilogue 
(vv. 51-53), on y distingue habituellement quatre parties: celle qui 
concerne Abraham (vv. 2-7 et le v. 8 qui forme transition), puis Jo- 
seph (vv. 9-16), puis Moîse (introduite par les vv. 17-19 et se conti- 
nuant jusqu’au v.43), celle enfin qui couvre la période allant de la 
Tente du Témoignage construite par Moïse dans le désert jusqu’au 
Temple bâti par Salomon (vv. 44-50)(!). Basé sur le principe de la 
succession des événements auxquels le discours se réfère, ce schéma 
donne lieu à des variantes: celle, par exemple, que propose la divi- 
sion adoptée par R. J. Dillon et J. A. Fitzmyer, répartissant le texte 
en cinq parties comprenant les vv. 2-7, 8-19, 20-39, 40-43 et 44- 
50 (2). 


(1) Ainsi notamment la monographie de J. KILGALLEN, The Stephen 
Speech. A Literary and Redactional Study of Acts 7,2-53 (AnBib 67; Rome 
1976) et trois commentaires parus en 1981: B. PAPA, Atti degli apostoli. Com- 
mento pastorale, I (Bologna) 211-218; J. ROLOFF, Die Apostelgeschichte (NTD 
5; Gôttingen) 118; A. WEISER, Die Apostelgeschichte. Kapitel 1-12 (Oekum. 
Taschenbuch-Komm. NT 5/1; Gütersloh-Würzburg) 178 s. 

(2) Dans R. E. BROWN, J. A. FITZMYER, R. E. MURPHY (éd), The Jerome 
Biblical Commentary, II. The New Testament and Topical. Articles (London 
1968) 183s. Deux autres maniéres d'interpréter l'ordonnance du discours en 
fonction des sujets qu'il aborde successivement méritent qu'on les mentionne, 
car elles proviennent précisément d'auteurs qui défendent la composition uni- 
. taire du discours. Il y a d'abord J. BIHLER, Die Stephanusgeschichte im Zu- 
sammenhang der Apostelgeschichte (MThS.H 16; München 1963) 33-35: le 
discours est divisé en deux grandes parties, la premiére étant consacrée à 
l’histoire d’Israël et comprenant les récits relatifs à Abraham (v. 2-8), à Jo- 
seph (v. 9-16) et à Moise (v. 17-37), tandis que la seconde dénonce la défec- 
tion d’Israél, vérifiée dans le culte rendu aux idoles dans le désert (v. 38-43), 
puis dans la construction du Temple par Salomon (v. 44-50). Ensuite E. Rı- 
CHARD, Acts 6:1-8:4. The Author's Method of Composition (SBLDS 41; 
Missoula 1978) 38-140; voir aussi «The Polemical Character of the Joseph 
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Un autre principe de division peut être cherché dans les «ten- 
dances» qui se manifestent dans la manière dont les faits sont pré- 
sentes(?). Beaucoup d'auteurs estiment que l'ensemble des vv. 2-34 
rappellent une série de souvenirs bibliques en se plagant à un point 
de vue simplement objectif et neutre. Ce développement tranche ain- 
si sur les vv. 35-43, caractérisés par leur allure nettement polémique. 
Pris en eux-mémes, les vv. 44-47 retrouvent le ton serein d'un expo- 
sé historique; mais on peut se demander s'ils ne constituent pas le 
préalable nécessaire de la mise au point polémique des vv. 48-50, 
prolongée par la péroraison agressive des vv. 51-53. Les observations 
de ce genre débouchent habituellement sur des hypothéses concer- 
nant les sources sur la base desquelles le discours a été compo- 
sé (4). 


Episode in Acts 7», JBL 98 (1979) 255-267 (257). Cet auteur divise le dis- 
cours en trois grandes parties: la premiére s'occupe de l'histoire des patriar- 
ches, Abraham (v. 2-8) et Joseph (v. 9-16), la deuxième de l'histoire de Moïse 
(v. 17-34), tandis que la troisiéme est intitulée «section thématique» et s'in- 
téresse aux rapports entre Moise et les péres (v. 35-41), puis entre Dieu et les 
péres (v. 42-50). 

(3) Pour la période récente du moins, l'orientation de la recherche en ce 
sens S'est effectuée sous l'influence déterminante de l'importante étude de 
M. DIBELIUS, Die Reden der Apostelgeschichte und die antike Geschichtschrei- 
bung (SHAW.PH 1949,1; Heidelberg 1949) reproduite dans Aufsätze zur 
Apostelgeschichte (FRLANT 60; Gôttingen 1951) 120-162 (143-146). Il est fa- 
cile de constater que, dans la maniére dont le probléme est posé (p. 144), le 
mot «Tendenz» est répété quatre fois. 

(4) Ces hypothèses présentent une extrême variété. Quelques échantillons 
devront suffire ici. On imagine par exemple que Luc insère dans Ac 7 un 
sermon sur l’histoire du salut provenant de la synagogue juive hellénistique ; 
à ce texte il ajoute les versets polémiques 35, 37, 39-43 et 48-53: ainsi 
E. HAENCHEN, Die Apostelgeschichte (KEK 3; Göttingen 1956) 246s.; (71977) 
280; «Judentum und Christentum in der Apostelgeschichte», ZNW 54 (1966) 
155-187, reproduit dans le recueil Die Bibel und Wir. Gesammelte Aufsätze, 
II (Tübingen 1968) 338-374 (348-350); H. CONZELMANN, Die Apostelgeschichte 
(HNT 7; Tübingen 1963) 50s. Cette hypothèse est légèrement modifiée par 
T. Horrz, Untersuchungen über die alttestamentliche Zitate bei Lukas (TU 
104; Berlin 1968) 87-98 et 109, suivi par G. STEMBERGER, «Die Stephanusre- 
de (Apg 7) und die jüdische Tradition», dans A. Fuchs (éd), Jesus in der 
Verkündingung der Kirche (StNTU. A/1; Linz 1976) 154-174 (170s.). L'hypo- 
thése se présente sous un jour nouveau si l'on imagine que le sermon juif 
hellénistique (vv. 2-34 et certains éléments conservés dans les vv. 39b-41 et 
44-47) avait déjà été amplifié par un auteur judéo-chrétien, appartenant lui 
aussi au milieu hellénistique, avant de parvenir à l'auteur des Actes (il fau- 
drait attribuer à ce remaniement: le v. 22b peut-étre, en tout cas les vv. 25 et 
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Des considérations d’ordre stylistique corroborent jusqu’à un 
certain point les observations de la Tendenzkritik(°). Jusqu'au v. 34, 
le style simplement narratif est bien celui qui convient à un exposé 
historique. Avec le v.35, le ton change brusquement, et le style, 
beaucoup plus ample, devient celui de la déclamation. L’allure solen- 
nelle se maintient jusqu’au v. 43. Elle se poursuit même dans la lon- 
gue phrase que commence le v. 44 et qui, ne s'achevant en tout cas 
pas avant le v. 47, donne l’impression de continuer jusqu’au v. 50. 
On peut donc se demander si le v. 35 ne marque pas un tournant 
décisif, en fonction duquel le discours se diviserait en deux grandes 
parties. 

S'il est légitime de se poser cette question, la réponse à lui don- 
ner peut-elle ignorer le fait que, dans toute l'Antiquité classique et 
jusqu'au moyen áge, la régle s'imposait à tout orateur de répartir la 
matiére de son discours en deux parties essentielles? Entre l'exorde 
et l'épilogue, il avait à développer d'abord une narratio, ensuite une 
argumentatio($). Certes, nous ne savons rien de la formation scolaire 


35-39a, de méme que la forme actuelle des vv. 39b-50 et l'addition de 51-52a 
et 53); l'intervention rédactionnelle de Luc se limiterait essentiellement à 
l'adjonction du v.52b. Telle est la forme de l’hypothèse présentée par 
F. HAHN, Christologische Hoheitstitel. Ihre Geschichte im frühen Christentum 
(FRLANT 83; Góttingen 1963) 382-385. On la retrouve, légérement modifiée, 
dans O.H.STECK, Israel und das gewaltsame Geschick der Propheten 
(WMANT 23; Neukirchen 1967) p. 266, n.6, avec d’importantes modifica- 
tions dans G. SCHNEIDER, Die Apostelgeschichte, 1 (HThK V/1; Freiburg 1980) 
447-453 (le sermon juif a fourni les vv. 2b-34, 36, 38, 44-48a; le remaniement 
chrétien, les vv. 35, 37, 39-42a et 51-53; c'est à Luc qu'il faudrait attribuer 
l'introduction des deux citations prophétiques en 42b-43 et 48b-50) et dans 
A. WEISER, Apostelgeschichte, 180-182, qui accorde à Luc une part un peu 
plus large (sermon juif: vv. 2-34, 36, 38, 44-47; refonte chrétienne: vv. 39- 
42a; rédaction lucanienne: 9b, 22b, 25, 35, 37, 42b-43, 48-53). Terminons par 
l'hypothése d'un outsider, M.-E. BOISMARD, «Le martyre d'Etienne. Actes 6,8 
— 8,2», RSR 69 (1981) 181-194 = La parole de grâce. Études lucaniennes à 
la mémoire d'A. George (Paris 1981) 181-194: le discours primitif contenait 
seulement les vv. 35-41 et 51-52, tout le reste étant attribuable à la refonte 
rédactionnelle de Luc (vv. 2-34, 42-50 et 53). 

(5) Sur ce terrain encore, l'analyse de M. Dibelius oriente la recherche. 

( L'ouvrage classique en la matiére est, au premier siécle de notre ére, 
celui de QUINTILIEN, Institution oratoire, dont une excellente édition a été 
publiée par J. Cousin (5 volumes CUFr; Paris 1973-1978). Pour une vue 
d'ensemble, il peut suffire de mentionner ici J. COUSIN, Études sur Quintilien 
(Paris 1935); H. LAUSBERG, Handbuch der literarischen Rhetorik. Eine Grun- 
dlegung der Literaturwissenschaft, Y (München 21973) 40-551; R. BARTHES, 
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qu'avait pu recevoir l'Helléniste Etienne, mais il y a de bonnes rai- 
sons de penser qu'en tout cas Luc connait et pratique les régles de 
Part de composer(”). On ne saurait exclure a priori l'utilité d'un rap- 
prochement entre le discours qu'il préte à Etienne et le modéle sur 
lequel s'alignait spontanément tout discours prononcé dans le monde 
gréco-romain. 

Il est clair d'abord que les vv. 2-34 correspondent bien à ce 
qu'un auditeur ancien pouvait attendre d'une narratio, au point de 
vue tant du style que du contenu: nous avons affaire là au récit sui- 
vi d'une série d'événements du passé. Il parait remarquable que ce 
récit commence et s'achéve par les deux seules théophanies mention- 
nées dans le discours: dans les vv. 2-4, Dieu apparait à Abraham en 
Mésopotamie pour le faire partir vers le pays qu'il lui montrera; 
dans les vv. 30-34, un «ange» apparait à Moïse dans le désert du 
mont Sinal, se présente à lui en disant: «Je suis le Dieu de tes 
péres...», et lui ordonne de partir pour l’Egypte(). Il y a là une 


«L'ancienne rhétorique. Aide-mémoire», Communications 16 (1970) 172-229. 
Indications plus bréves dans B. STANDAERT, L'Évangile selon Marc. Composi- 
tion et genre littéraire (Brugge 1978) 25-30; «Analyse rhétorique des chapitres 
12 à 14 de 1 Co», dans L. DE LORENZI (éd.), Charisma und Agape (1 Ko 12- 
14) (Monogr. Reihe von «Benedictina», Biblisch-ókumenische Abt. 7; 
Rom 1983) 23-34, et surtout les observations du méme auteur sur les discours 
des Actes: De Handelingen van de apostelen, Heiliging, 30/2 (1980) 12-17 = 
«Les Actes des Apótres», Paroles sur le chemin, IV (Coll. Feu Nouveau; 
Tournai 1982) 196-202. Signalons aussi l'application du schéma rhétorique au 
discours d’Ac 13, dans M. Dumais, Le langage de l'évangélisation. L'annonce 
missionnaire en milieu juif (Actes 13,16-41) (Recherches 16; Tournai-Mon- 
tréal 1976) 320-327. 

(7) Sur ce point, il peut suffire ici de renvoyer à deux de nos articles: «La 
question du plan des Actes des Apôtres à la lumière d'un texte de Lucien de 
Samosate», NT 21 (1979) 220-231 = Nouvelles études sur les Actes des Apó- 
tres (LD 118; Paris 1984) 24-36; «Les disciples d'Emmaüs (Lc 24,13-35)», La 
Páque du Christ, Mystére de salut. Mélanges F.-X. Durrwell (LD 112; Paris 
1982) 167-195. 

(8) Nous avons écrit «partir» la où le texte emploie l'adverbe deüro: ce 
sont les deux seuls emplois de ce terme non seulement dans le discours 
d'Étienne mais dans le livre des Actes. Noter aussi qu'aprés son discours 
Étienne fait état d'une vision (vv. 55-56). Il s'agit là d'une «vision», dans 
laquelle Étienne joue le róle de sujet; ce n'est pas la méme chose qu'une 
théophanie par laquelle Dieu se fait voir (comme sujet du verbe passif óph- 
thé). Le cas des vv. 55-56 est également différent de celui des vv. 2-3 et 30-34 
en ce qu'Étienne ne reçoit aucun message au cours de sa vision. 
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sorte d'inclusion qui caractérise bien le caractère sacré de l’histoire 
racontée. | 

A la suite de Dibelius, la plupart des commentateurs soulignent 
le caractére «neutre» de ce long récit; ils en concluent qu'il n'a pas 
pu étre composé pour la circonstance oü il est rapporté: il n'a pas de 
valeur argumentative, ce n'est qu'un sermon qui serait mieux à sa 
place dans le cadre d'une célébration synagogale. A quoi E. Richard 
a répondu, non sans raison, qu'un peu d'attention permet d'observer 
la présence de nombreux traits dont il n'est pas difficile de reconnai- 
tre la portée polémique(?). Mais l'impression globale de tous ces exé- 
gétes n'est pas erronée. Elle témoigne de l'art avec lequel l'auteur 
maîtrise la composition de son discours. La narratio ne doit pas 
anticiper sur l'argumentatio, mais simplement la préparer. «La pré- 
paration la meilleure est celle qui cache le sens de l'argumentation, 
qui contient, de maniére disséminée, les preuves à l'état de germes 
inapparents (semina probationum)»(!9). Une narratio bien conduite 
se présente comme un exposé objectif, auquel les auditeurs ne peu- 
vent qu'acquiescer. Lui reprocher son apparente neutralité n'est pos- 
sible qu'en faisant fi d'une régle élémentaire de l'art oratoire. 

A la charniére entre les deux grandes parties du discours, le 
v. 35 doit à la fois marquer une coupure et assurer une transition. 
Aucun lien grammatical ne le rattache à ce qui vient d'étre dit. Il en 
est d'ailleurs séparé par la pause qui doit nécessairement suivre la 
citation des paroles dans lesquelles Dieu s'exprimait en premiére per- 
sonne et précéder le point oü l'orateur reprend la parole en son nom 
propre. Le franchissement d'un seuil est souligné par le changement 


(9) Son étude de JBL 1979 est particulièrement éclairante: elle porte sur 
l'épisode de Joseph, le passage apparemment le plus neutre de tout le dis- 
cours. 

(1%) DUMAIS (Le langage, 322) faisant écho à la recommandation de Quin- 
tilien à propos de la narratio: ne illud quidem fuerit inutile semina quaedam 
probationum spargere (Inst. Or. 4,2,5). Le moment de la narratio n'est pas 
celui de convaincre, mais celui de disposer les auditeurs, on pourrait presque 
dire de les conditionner, pour les désarmer avant d'arriver à l'argumentatio. 
Le procédé qui convient à la narratio est celui de l'insinuatio. LAUSBERG écrit 
méme: «Wegen ihrer vereindringlichenden Kraft kann die narratio als eine 
grossangelegte insinuatio aufgefasst werden» (Handbuch, 164; repris par 
STANDAERT, «Analyse littéraire», 33, n. 17). Les auditeurs juifs d'Étienne sont 
supposés ne pouvoir donner que leur acquiescement à un récit dont tous les 
éléments sont empruntés à «Moise» (Gn et Ex) et encadrés par des paroles 
que le texte sacré attribue lui-même à Dieu. 
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de style: l'emphase du v. 35 ressort de la manière dont les deux par- 
ties du verset commencent par le méme démonstratif solennel, toú- 
ton, «Ce même (Moïse) ...», répété ensuite au nominatif, hoütos, 
«celui-là méme», en tête des vv.36, 37 et 38. Mais au v. 35, le 
démonstratif est à l'accusatif: le sujet de la phrase reste Dieu, com- 
me dans les versets précédents et contrairement aux versets suivants, 
où Moïse devient sujet. Par leur contenu, les deux parties du v. 35 
ne font que récapituler (avec une accentuation nouvelle) les deux 
épisodes racontés dans les vv. 23-29 et 30-34: Moïse rejeté par ses 
fréres (35a), chargé par Dieu de leur libération (35b)(!!). | 


(11) C'est sans doute avec ce v. 35 que l'emploi du procédé de transparen- 
ce atteint son point maximum. La formulation de ce verset ne peut pas ne 
pas rappeler au lecteur des Actes les déclarations christologiques qu'il a déjà 
rencontrées en 2,22-24.36; 3,14-15; 4,10; 5,30-31. On n'en remarque qu'avec 
plus d'évidence le soin avec lequel le discours évite toute affirmation christo- 
logique explicite. Il ne sera fait mention de la personne de Jésus que dans la 
péroraison, qui le désignera d'ailleurs par un titre relativement neutre: «le 
Juste» (cf. 3,14 et 22,14). Le silence du discours est d'autant plus frappant 
qu'Étienne est censé répondre à une accusation visant directement ce qu'il 
disait au sujet de Jésus: «Nous l'avons entendu dire que Jésus, ce Nazóréen, 
détruirait ce Lieu et changerait les coutumes que Moise nous a transmises» 
(6,14). Interrogé sur ce qu'il préche au nom de Jésus, Étienne ne mentionne 
pas une seule fois ce nom dans son discours. Il ne le mentionne méme pas 
lorsque, aprés le discours, il a une vision de «Jésus se tenant à la droite de 
Dieu» (v. 55); il déclare alors: «Je vois... le Fils de l'homme se tenant à la 
droite de Dieu» (v. 56). Le nom de «Jésus» n'apparait sur ses lévres qu'au 
moment où, sur le point d'expirer, il s'écrie «Seigneur Jésus, reçois mon 
esprit» (v. 59). L'absence de toute christologie explicite dans le discours lui- 
méme ne rend que plus sensible la présence d'une christologie implicite. Son 
affleurement évident dans les vv. 35-37 montre au lecteur chrétien qu'il ne 
s'est pas trompé en reconnaissant le caractére allusif des traits que le discours 
avait retenus plus tót dans l'histoire de Joseph d'abord, puis et surtout dans 
l'histoire de Moïse: déjà là, il s'agissait d'éclairer l'attitude du judaïsme à 
l'égard de Jésus en méme temps que la mission dont Dieu avait chargé Jésus 
à l'égard de son peuple. Le procédé de transparence auquel recourt ainsi le 
discours d'Étienne ne semble pas pouvoir s'expliquer uniquement par le sché- 
ma «prophétie/accomplissement» si cher à Luc. On peut douter qu'il s'expli- 
que sufisamment par un renvoi aux méthodes de l'exégése typologique. Il 
faudrait en tout cas tenir compte du procédé classique des «vies paralléles», 
celui-là méme qui permet à Luc d'établir discrétement des correspondances 
entre les personnages de son récit: entre Étienne et Jésus, entre Paul et Jésus, 
entre Jean Baptiste et Jésus, entre Pierre et Paul: on comprendrait peut-étre 
mieux ainsi les ressemblances qu'on découvre ici entre les portraits de Joseph 
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Ainsi introduite, l'argumentatio doit mettre les auditeurs en face 
de «preuves». Non pas, bien sür, du genre des preuves logiques et 
scolaires qu'on pourrait attendre d'un professeur: il ne peut s'agir 
que de considérations propres à convaincre l'auditoire que l'orateur a 
devant lui. Dans la situation où se trouve Étienne, la démonstration 
ne pourra faire fléche que dans la mesure oü elle s'appuie sur l'au- 
torité de la parole de Dieu. Elle se développe effectivement en deux 
étapes, nettement distinguées, qui se terminent chacune par une cita- 
tion prophétique dans laquelle on entend Dieu lui-méme s'exprimer 
en parlant à la premiére personne (vv. 42b-43 et 49-50). 

La première section commence par un éloge de Moïse (vv. 36- 
38), dont l'allure est celle d'un panégyrique. Mais ce n'est que pour 
mieux faire ressortir, par contraste, l'attitude des péres, qui ont refu- 
sé de lui obéir, l'ont rejeté et, en fabriquant un veau d'or, se sont 
livrés à Pidolátrie (vv. 39-41). Ils se sont ainsi attiré la colère de 
Dieu, comme l’atteste la déclaration divine rapportée par Amos 
(vv. 42-43). On voit mal comment un auditoire juif pourrait ne pas 
souscrire à cette condamnation portée contre la génération du désert. 
Tout comme aprés le v. 34, la citation de paroles prononcées par 
Dieu appelle un pause aprés le v. 43: elle marque ainsi une division 
dans le discours. 

Sans aucun lien grammatical avec ce qui précéde, la section des 
vv.44-50 prend son point de départ dans une considération plus 
sereine, dont le ton ressemblerait à celui de la narratio si l'ampleur 
de la phase ne montrait que nous avons affaire à autre chose qu'à 
un simple récit. Sans reprendre haleine, on franchit la distance qui 
sépare le temps de Moise, qui est aussi celui de la Tente du Témoi- 
gnage, du temps de David, celui de la fixation de la Tente en un 
endroit précis (skénóma), puis de Salomon, qui a construit une 
«Maison», le Temple (vv. 44-47). A cette construction, les vv. 48-50 
opposent brusquement l'oracle divin rapporté en Is 66,1-2a(!?). En 
réalité, cet oracle ne dit pas autre chose que ce que Salomon lui- 
méme avait déclaré lors de la dédicace du Temple: «Dieu habite- 
rait-il vraiment avec les hommes sur la terre? Si le ciel et le ciel du 


et de Moise et ce que le message chrétien affirme au sujet de Jésus. Tout 
cela, bien sûr, avec la discrétion qu'impose une insinuatio. | 

(12) A cette citation et au rapport qui l'unit aux versets précédents nous 
avons consacré une petite étude à paraître dans La vie de la Parole. Mélanges 
P. Grelot: «Étienne, le Temple et la citation d'Is 66,1-2a en Actes 7,48-50». 


160 J. Dupont 


ciel ne peuvent te contenir, moins encore cette maison que j’ai cons- 
truite pour ton nom!» (1R 8,27 et 2 Ch 6,18 LXX). Mais le dis- 
cours d’Etienne est conséquent avec lui-même en terminant chacune 
de ses grandes divisions par des paroles prononcées par Dieu en per- 
sonne. 

Un détail de cette finale mérite de retenir l’attention. Le texte 
des Actes ne reproduit pas exactement celui de la LXX: «Le ciel est 
mon trône, et la terre, l'escabeau de mes pieds. Quelle maison me 
bâtirez-vous? Ou quel (sera) le lieu de mon repos? Tout cela, en 
effet, c’est ma main qui l’a fait». Luc écrit: «Le ciel est mon trône, 
et la terre, l'escabeau de mes pieds. Quelle maison me bátirez-vous? 
dit le Seigneur, ou que (sera) le lieu de mon repos? N'est-ce pas ma 
main qui a fait tout cela?» Aprés la premiére question, l'adjonction 
des mots «dit le Seigneur» tend à accentuer les interrogations. La 
deuxième question est un peu plus précise par la substitution de ris à 
poíos(13). C'est dans le dernier membre que la retouche parait plus 
significative: une interrogation se substitue à une explication, entrai- 
nant un changement dans l'ordre des mots. Il ne parait pas fortuit 
que la seconde partie du discours se termine sur des questions qui, 
posées par Dieu, interpellent ici directement les auditeurs. La nuance 
réprobative qui s'attache naturellement à cette tournure vaut à la 
finale de l'argumentatio une tonalité qui l'apparente à la reprehensio, 
à laquelle aboutit normalement la seconde partie d'un discours cons- 
truit selon les régles en usage. 

Discréte et voilée jusque là, l'interpellation devient explicite 
dans les accusations véhémentes dont le ton passionné correspond 
bien à ce qu'on peut attendre d'une peroratio (vv. 51-53). Ce violent 
réquisitoire n'a pas besoin d'avoir un lien très précis avec tel ou tel 
point particulier du discours. Son rapport global avec l'ensemble est 
bien marqué par les termes du v. 51: «Tels furent vos pères, tels 
vous étes vous-mémes». L'orateur s'adresse directement à ses audi- 
teurs, répétant avec insistance le pronom «vous» et employant la 
plupart des verbes à la deuxiéme personne du pluriel. Jusqu'ici, il 
n'avait employé qu'une seule fois cette construction, dans la remar- 
que incidente qui achève le v. 4(!^. Bien détachée du corps du dis- 
cours, la peroratio reste conforme aux régles du genre oratoire. 


(13) Même lecture en Barn 16,2: on ne peut donc pas affirmer que, sur ce 
point, Luc a retouché le texte qu'il avait sous les yeux. 
(14) Le «vous» à l'adresse des auditeurs apparait aussi dans une variante 
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Nous n'avons encore rien dit de /'exorde. Il frappe d'abord et 
avant tout par son extréme concision: «Hommes fréres et péres, 
écoutez!» (v.2a). Paul est à peine plus explicite en commengant le 
discours qu'il adresse au peuple de Jérusalem ameuté contre lui: 
«Hommes fréres et péres, écoutez ce que j'ai maintenant à vous dire 
pour ma défense» (22,1). On devine tout de suite que, dans le cas 
d'Étienne, l'exorde est d'autant plus bref que le discours lui-méme 
sera plus long. Mais ce qui mérite surtout l'attention, c'est le ton que 
supposent ces cinq mots: un ton chaleureux qui contraste singuliére- 
ment avec l'agressivité de la peroratio. Nous nous trouvons ici de- 
vant une nouvelle application de ce qui était recommandé aux ora- 
teurs antiques: débuter en se conciliant les bons sentiments de leurs 
auditeurs, en s'attirant leur sympathie. Certes, on n'oserait pas parler 
ici de captatio benevolentiae, mais on en reconnait bien la trace dans 
cette reconnaissance par l'orateur des liens affectifs qui l'unissent à 
ceux qui vont l'écouter(!5). 

S'il est vrai que la briéveté de l'exorde se justifie, on peut s'in- 
terroger sur l'inconvénient qu'elle entraine. Convient-il qu'un orateur 
s'engage dans son sujet sans fournir aucune indication sur le pro- 
gramme s'il se propose de développer? Un discours bien conduit 
peut-il se passer d'une propositio? Nous ne pensons pas qu'elle fasse 
défaut dans le cas présent. Il est méme possible de la reconnaitre à 
deux endroits différents: dans les versets qui précédent le discours et 
dans la premiére section du discours. Il vaut la peine de s'y arréter 
quelques instants. 

1. Le discours est introduit par un récit qui rapporte avec le plus 
grand soin les accusations portées contre Étienne. Les lecteurs ont 
été prévenus d'abord d'une inculpation trés générale. Ses accusateurs 
disaient: «Nous l'avons entendu proférer des paroles blasphématoires 
contre Moise et contre Dieu» (6,11). Le grief devient plus précis au 
v. 13: «Cet homme ne cesse de proférer des paroles contre le Lieu 
saint et la Loi». Enfin la formulation du v. 14 explicite exactement 
Pimputation: «Nous l'avons entendu dire que Jésus, ce Nazóréen, 
détruirait ce Lieu et changerait les coutumes que Moise nous a trans- 
mises». Ainsi mis au courant par le narrateur, le lecteur n'a plus 


du v. 38 qui doit être considérée comme secondaire: B. M. METZGER, À Tex- 
tual Commentary on the Greek New Testament (London-New York 1971) 
350s. | 

(15) Voir BARTHES, «L'ancienne rhétorique», 215. 
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besoin d’entendre Étienne répéter une quatrième fois qu’il va dire ce 
qu’il pense de Dieu et de son Temple, de Moïse et de sa Loi. Nous 
reconnaissons là un procédé d’anticipation narrative de la propositio 
qui correspond au fait que nous nous trouvons non pas directement 
en présence d’un orateur, mais devant un narrateur auquel on ne 
peut refuser le droit d’indiquer à sa manière le contenu du discours 
qu'il rapporte(!$). Aprés ces indications, il lui suffira d'un simple rac- 
cord pour donner la parole à son personnage; c'est le róle que joue 
la question du grand prétre renvoyant à l'accusation: «En est-il bien 
ainsi?» (7,1) La «rhétorique littéraire»(!7) n'obéit pas exactement 
aux mémes contraintes que l'art oratoire. 

Une objection ne saurait être évitée ici: la plupart des commen- 
tateurs s'accordent à estimer que le contenu du discours d'Étienne ne 
correspond nullement à ce qu'annongaient les accusations auxquelles 
il est censé répondre. Il ne serait cependant pas difficile de montrer 
que les rappels de l'histoire patriarcale sur lesquels le discours s'arré- 
te d'abord (vv. 2b-16) sont orientés dés le début sur les événements 
de l'Exode, et que le récit de ceux-ci est tout entier centré sur le 
personnage de Moïse (vv.17-43); la dernière section (vv. 44-50) 
concerne évidemment la signification du Temple. On peut observer 
aussi que la majeure partie du discours prend appui sur des textes 
que couvre l'autorité de Moïse, tandis que la dernière partie fait 
appel aux livres prophétiques. Il n’est pas sans intérêt, à ce propos, 
d'observer le procédé littéraire de «l’entrelacement»(!®) qui caractéri- 
se l’endroit où l’on passe du premier thème au second: c’est à l’oc- 


(16) Le discours dont la situation ressemble le plus à celle d'Étienne est 
celui de Paul devant le peuple de Jérusalem (22,1-21). Là aussi, nous l'avons 
déjà noté, l'exorde est trés bref (v. 1) et bien séparé de la suite par une paren- 
thèse narrative (v. 2). On y voit également l'orateur entrer aussitôt dans le 
vif. Accusé d'avoir profané le Temple (21,28), Paul ne fera aucune allusion à 
cette accusation; mais ce n'est sans doute pas pour rien que son discours se 
termine sur une vision qu'il eut dans le Temple oü il priait (22,17-21). Dans 
le discours de Pierre à la Pentecóte, l'exorde est également fort court (2,14b). 
Un verset de transition (15) assurant la continuité avec la scéne qui précédait 
le discours (v. 13), suffit à l'orateur pour passer directement à l'explication 
scripturaire (vv. 16-21) du phénomène sur lequel les auditeurs se posaient 
tant de questions (vv. 5-12). Ici, ce ne sont pas des accusations mais des 
interrogations qui suppléent à une propositio. 

(17) L'expression est celle par laquelle LAUSBERG intitule son Handbuch. 

(18) Notre article de NT 1979 souligne l'importance du rôle joué par ce 
procédé dans la composition des Actes. 
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casion de l'épisode du veau d'or (vv. 39-41) que le discours cite une 
premiére déclaration divine empruntée au Livre d'Amos (vv. 42-43); 
aprés quoi, le v. 44 revient une dernière fois sur Moïse pour lui 
attribuer la confection de la «Tente du Témoignage», par rapport à 
laquelle le discours situe la construction du Temple (v. 47) et le juge- 
ment que Dieu porte à son sujet (vv. 48-50). On ne peut donc pas 
nier une certaine correspondance entre les thémes abordés dans le 
discours et les accusations par lesquelles il a été introduit. 

2. Il reste vrai cependant que le programme réellement dévelop- 
pé dans le discours est indiqué d'une maniére plus précise dans la 
citation de Gn 15, 13-14 qui termine la petite section initiale consa- 
crée à Abraham (vv. 6-7)(!9). Le vrai fil conducteur de l'ensemble 
n'est pas tellement celui que proposent les accusations portées contre 
Étienne par de faux témoins; il ne se trouve pas non plus dans une 
déclaration d'intention faite par Étienne en son nom propre: il est 
fourni par une citation qui rapporte des paroles de Dieu s'exprimant 
à la premiére personne. Nous avons déjà observé le róle structurel 
essentiel que jouent dans le discours d'Étienne les paroles divines 
citées au point de départ (vv. 2-3), en finale de la première partie 
(vv. 32-34) et à la fin des deux sections de la seconde partie du dis- 
cours (vv. 42-43 et 48-50). Nous avons l'impression que le cinquiéme 
et dernier cas de citation de paroles prononcées par Dieu, celui des 
vv. 6-7, n'est pas moins important pour l'intelligence de Pensem- 
ble (29). 

Un petit détour aidera peut-étre à mieux saisir l'intérét du pro- 
cédé auquel nous avons affaire. Luc y avait déjà recouru tout au 
début du Livre des Actes. Il avait commencé son récit en rappelant 


(19) Comme aux vv. 32-34, 42-43 et 49-50, la citation de paroles attri- 
buées directement à Dieu marque, au v. 7, la fin d'une section. Le v. 8 cons- 
titue un élément de transition: la premiére proposition y parle encore de la 
conduite de Dieu à l'égard d'Abraham, la seconde fait passer d'Abraham à 
Isaac, pour arriver tout de suite à Jacob puis aux «douze patriarches», ceux 
que concerne la section 9-16, centrée sur le personnage de Joseph. Cette fonc- 
tion du v. 8 est bien soulignée par KILGALLEN, Stephen Speech, 45s. 

(20) L'importance du rôle que cette citation joue dans le discours a été 
bien mise en valeur par N. A. DAHL, «The Story of Abraham in Luke-Acts», 
dans L. E. Keck et J.L. MARTYN, Studies in Luke-Acts. FS. P. Schubert 
(Nashville-New York 1966) 139-158 (143-147). Sans connaitre cette étude, 
KILGALLEN est revenu sur la question dix ans plus tard: Stephen Speech, 35- 
44. 
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le contenu de son premier livre, l'évangile (Ac 1,1-2). Il avait donné 
à ce rappel la forme d’une protase, que devait naturellement suivre 
une apodose définissant l’objet de son nouveau livre. Mais la phrase 
tourne court. On s’attarde aux dernières paroles prononcées par Jésus 
avant son ascension, jusqu’à la déclaration décisive: «Vous allez re- 
cevoir une force, celle de l’Esprit Saint qui descendra sur vous, et 
vous serez mes témoins à Jerusalem, dans toute la Judée et la Sama- 
rie, et jusqu’à l’extrémité de la terre» (1,8). Voilà exactement le pro- 
gramme des Actes: Luc n'a pas voulu le présentér comme son pro- 
gramme à lui, mais comme celui qui a été proposé par Jésus en 
personne (21). 

Il nous semble que le discours d'Étienne recourt à un procédé 
analogue en ne fournissant d'indications sur les grandes lignes de son 
exposé que dans la citation par laquelle, en 7,6-7, il reproduit les 
paroles de Dieu rapportées en Gn 15,13-14 (LXX). Mais il ne cite 
pas ce texte sans y pratiquer quelques modifications qu'on peut sup- 
poser significatives. Commengons donc par relire le texte de la Ge- 
nése: 

13 Et il fut dit à Abraham: Sache bien que ta descendance sera immi- 
grée dans une terre qui n'est pas la sienne; on les réduira en esclavage, 
on les maltraitera et les humiliera pendant quatre cents ans. !* Mais la 


nation dont ils auront été les esclaves, je la jugerai, moi; aprés cela, ils 
sortiront ici (?) avec beaucoup de bagages. 


Le v. 13 de la Genése est d'abord un peu allégé et amélioré dans 
le v. 6 des Actes: «Et Dieu parla ainsi: Sa descendance serait immi- 
grée dans une terre étrangére; on les réduirait en esclavage et on les 
maltraiterait pendant quatre cents ans». Le changement le plus im- 
portant résulte du fait que les paroles de Dieu sont transposées en 
style indirect: il y est question non plus de «ta descendance» mais 


(21) Au début de l’histoire évangélique, Luc a défini la mission de Jean 
Baptiste en l'identifiant à «celui qui crie dans le désert», suivant l'oracle 
d'Is 40,3-5, cité en long et en large (Lc 3,4-6). Pour définir ensuite la mission 
de Jésus, il n'a pas voulu citer de sa propre autorité le texte prophétique qui 
la concerne. Il s'est arrangé pour placer la citation sur les lévres de Jésus 
lui-méme, lui faisant lire, dans le cadre d'une célébration à la synagogue de 
Nazareth, l'oracle qui s'applique à lui: «L'Esprit du Seigneur est sur moi...» 
(Lc 4,17-19 = Is 61,1-2). Il s'est vu obligé pour cela de retarder la citation, se 
contentant, au moment oü Jésus entre en scéne (3,21-22), de le présenter au 
moyen d'une liste généalogique (3,23-38). 
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de «sa descendance». Étant donné que le discours direct sera repris 
au verset suivant, on a l’impression que le style indirect du v. 6 atté- 
nue quelque peu l’importance de la prédiction qu’il rapporte. Ce ver- 
set n’exprime encore qu’un préalable par rapport à ce qui intéresse 
vraiment l’auteur du discours. Il reste qu’on peut reconnaître dans le 
verset l’annonce des événements qui font l’objet du récit depuis le 
v.9 et jusqu’à la description des circonstances de la naissance de 
Moïse (vv. 20-22). 

Suivant le v.14 de la Genèse, le v.7 continue: «Et la nation 
dont ils auront été les esclaves, je la jugerai, moi, dit Dieu, et après 
cela ils sortiront...» L’addition des mots «dit Dieu» souligne et 
accentue le passage au discours direct. Le fait que Dieu lui-même ait 
dit ces paroles semble devenir important au moment où l’on arrive à 
l'annonce de la sortie d'Égypte. C'est ce qui se vérifie effectivement 
dans la suite du discours d'Étienne, spécialement dans l'introduction 
de l’histoire de Moïse: «Comme approchait le temps de la promesse 
que Dieu avait assurée à Abraham... En ce temps-là naquit Moi- 
se...» (vv. 17 et 20). C'est aussi sur les circonstances de l'exode que 
s’attarde la majeure partie du discours (vv. 23-43). 

Le v. 14 de la Genése ajoutait: «ils sortiront ici (pour venir ici?) 
avec beaucoup de bagages». La finale du v.7 des Actes est toute 
différente: «ils sortiront et me rendront un culte en ce lieu-ci». On 
peut imaginer que l'adverbe hôdé, «ici», curieusement inséré dans le 
texte par le traducteur grec(2?), a aiguillé l'interprétation du discours 
d'Étienne. Mais cette interprétation exploite un autre passage bibli- 
que, complétant la révélation accordée à Abraham par celle qui a été 
faite à Moïse dans l'épisode du buisson ardent: «Lorsque tu condui- 
ras mon peuple hors d'Égypte, vous rendrez un culte à Dieu sur cet- 
te montagne» (Ex 3,12). Le discours d'Étienne a cependant bien soin 
de laisser de cóté la montagne, qui serait le Sinai, et de s'en tenir à 
la perspective de la Septante, mais en la rendant plus explicite: «en 
ce lieu-ci». Dans le contexte de la Genése comme dans celui des 
Actes, l'endroit oà les enfants d'Abraham rendront un culte à Dieu 
correspond à la Terre promise, «cette terre oü maintenant vous ha- 
bitez» (Ac 7,4). Mais plus précisément, le mot «lieu» rappelle natu- 
rellement au lecteur le «Lieu» par rapport auquel se définissait l'ac- 
cusation portée contre Étienne (6,13-14) et qui sera encore évoqué 


(22) Sans fondement dans l’hébreu. 
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plus loin, dans la citation d’Isaïe: «Quel sera le lieu de mon repos?» 
(v. 49) (2). 

Nous voyons ainsi s'achever le programme du discours: la pré- 
diction du v. 6 annonçait les récits des vv. 9-22; la première partie 
du v.7 se rapportait au développement majeur des vv. 23-43, et la 
finale du même verset fait prévoir l’objet de la dernière section, 
consacrée au Temple (vv. 44-50). Dieu avait promis à Abraham qu'il 
ferait sortir ses descendants du pays qui allait les asservir; mais son 
intervention devait avoir un but précis: leur permettre de lui rendre 
un culte au lieu qu'il s'était choisi(24). La citation des vv. 6-7 fournit 
bien le canevas de toute la suite des développements (2). 

Nous pouvons conclure, semble-t-il, que, confronté au modèle 
rhétorique de son temps, le discours que les Actes attribuent à Étien- 
ne apparait comme un morceau oratoire bien composé: chacune de 
ses parties s'y présente à la place qui lui revient. Nous n'entendons 
pas majorer l'importance de ces observations. Elles n'excluent pas, 
en particulier, les questions qu'on peut et doit se poser au sujet des 
sources à partir desquelles le discours a été composé. En revanche, il 


(23) Ainsi notamment SCHNEIDER, Apostelgeschichte, I, 455, n. 72; WEISER, 
Apostelgeschichte, I, 183s. | 

(24) La conjonction kai qui introduit la dernière proposition du v. 7, «et 
ils me rendront un culte en ce lieu-ci», présente naturellement le culte dont il 
s'agit comme le résultat de la sortie d'Égypte. Mais puisqu'il s'agit du résultat 
visé par Dieu, nous avons affaire ici à l'équivalent d'une proposition finale, 
comme le dit bien KILGALLEN, Stephen Speech, 37,39 et 133. 

(25) Les observations que nous venons de faire à propos des vv. 6-7 méri- 
teraient d'étre élargies d'une certaine maniére à l'ensemble de la petite section 
consacrée à Abraham (vv. 2b-7) qui, par rapport à la suite du discours, joue 
un peu le róle d'introduction générale. C'est ainsi que l'insistance avec laquel- 
le le v. 2b situe l'apparition de Dieu «en Mésopotamie, avant qu'Abraham ne 
vint habiter à Harran» et la fagon aussi dont le v. 4 dit que Dieu le «trans- 
porta» de là en Palestine doivent étre mises en relation avec la menace sur 
laquelle, au v. 43, le discours termine sa citation d'Amos: «Je vous transpor- 
terai par-delà Babylone». La menace ne vise pas seulement la déportation 
«par-delà Damas», dont parlait l'oracle d'Amos, ni seulement la déportation . 
à Babylone, terminée depuis longtemps au moment oü se situe le discours 
d'Étienne, mais bien une déportation «par-delà Babylone», c'est-à-dire rame- 
nant les descendants d'Abraham là où se trouvait leur père «avant qu'il ne 
vint habiter à Harran». Le v. 5 parle d'une prise de possession, kataschesis, 
qu'on verra se réaliser au v. 45. Nous avons déjà noté, au v. 4, que l'interpel- 
lation directe des auditeurs ne reparait plus dans le discours avant la pérorai- 
son. 
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faut bien reconnaître que, trop négligée, l'approche rhétorique risque 
d’enlever leur pertinence à la plupart des observations dont on s’au- 
torise habituellement pour disséquer le texte et n’y voir que le résul- 
tat d’un assemblage de fragments hétérogènes. Puisque ce morceau 
nous est présenté comme un discours, c’est comme discours qu’il 
convient de l'examiner (aussi) (25). 


Monastére Saint-André Jacques DUPONT, O.S.B. 
1340 Ottignies 
Belgique 


SUMMARY 


This article aims to show that the best criterion to use in accounting for 
the developments in Stephen's speech in Acts7 is the rhetorical structure 
required in classical Antiquity for all speeches. After a brief exordium 
(v. 2a), the narratio (v. 2b-34) and the argumentatio (v. 36-50), connected by 
a short transition (v. 35), form the body of the speech, which ends with a 
short peroratio (v. 51-53). The article also stresses the schematic funtion of 
the quotation from Genesis 15,13f in v. 6-7: the prediction in v. 6 introduces 
the stories related in v. 9-22; the first part of v. 7 refers to the major devel- 
opment in v. 23-43, and the end of v.7 sets the scene for the last section 
concerning the temple in 44-50. 


(25) L'Epitre aux Hébreux se présente également comme un discours, qui 
n'est manifestement pas construit sur le modéle classique. On y repére facile- 
ment deux types de développements: les exposés doctrinaux et les sections 
parénénétiques. L'examen de la maniére dont l'auteur agence les deux séries 
montre que leur alternance a une signification profonde, comme l'a bien mis 
en valeur A, VANHOYE, La structure littéraire de l’Epître aux Hébreux (Paris 
21976) 254-258. Quand on a vu cela, il devient difficile de prendre au sérieux 
lhypothése qui, se basant sur la distinction entre sections dogmatiques et 
parénétiques, «postule pour l'épitre sinon deux auteurs, du moins deux sour- 
ces distinctes»: ainsi J. COPPENS, «Les affinités qumrániennes de l'Epitre aux 
Hébreux», NRT 84 (1962) 128-141 et 257-282 (271; cf. VANHOYE, Structure, 
255, n. 1). N'est-ce pas en fonction d'un postulat du méme genre que le dis- 
cours d'Etienne est trop souvent analysé de maniére unilatérale? 
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Structure and Theology in Heb 1,1-14 


In NT research, the relationship of the structure of a given book 
to that books theology is a problematic variable. In a work like 1 
John, for instance, the very existence of a clear structure is dis- 
puted(!); and so a close nexus between the book’s structure and its 
theological content becomes very difficult to establish. Lying close 
by in the traditional canon but at the opposite end of the structural 
spectrum is the Epistle to the Hebrews. Its intricate structure and 
dense theology are so tightly interwoven that an investigation of 
Hebrews’ literary design inevitably draws one into the heart of its 
theology(?). The work of L. Vaganay (3), C. Spicq(*), A. Descamps (°), 
W. Nauck(9, O. Michel(”), and above all A. Vanhoye(*) has made 


(!)See the treatment by R. BROWN, The Epistles of John (Garden City, 
NY 1982) 116-129. 

(2) For an overview of various theories on the structure of Hebrews, see 
A. VANHOYE, La structure littéraire de l’Epitre aux Hébreux (Paris - Bruges 
- 1963) 11-32. 

(3) L. VAGANAY, “Le plan de l’épître aux Hébreux”, Mémorial Lagrange 
(Paris 1940) 269-277. 

(4) C. Spica, L'építre aux Hébreux (2 vols., Paris 1952 and 1953), espe- 
cially I, 27-38; Spicq is favorable to Vaganay’s approach. A short summary 
of these two volumes, with revised bibliography, can be found in SPICQ’s one 
volume work, also entitled L’épitre aux Hébreux (Paris 1977), especially 32- 
34. Unless expressly noted, subsequent references in this article will be to 
Spicq's two volume work. 

. (5) A. DESCAMPS, “La structure de l'épitre aux Hébreux”, Revue diocé- 
saine de Tournai 9 (1954) 251-258, 333-338, as reported by VANHOYE, La 
structure, 31. 

(6) W. Nauck, “Zum Aufbau des Hebrierbriefes” , Judentum, Urchristen- 
tum, Kirche (ed. W. Eltester; Berlin 1960) 199-206. : 

()O. MICHEL, Der Brief an die Hebräer (Göttingen 61966) 29-35; also 
his “Zur Auslegung des Hebräerbriefes”, NT 6 (1963) 189-191, where he 
favors the approach of Vaganay and Vanhoye. 

(8) Besides La structure, see his Der Brief an die Hebräer. Griechischer 
Text mit Gliederung und deutscher Übersetzung (Fano 1966), which is also 
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this abundantly clear. What E. Grässer has written about Heb 1,1-4 
could be applied to almost the whole of the Epistle: “For [the] exe- 
gesis [of Heb 1,1-4] it is, I think, of the greatest importance that one 
understand that the stylistic care and meticulously composed struc- 
ture are a factor in the author’s intention. We are therefore inter- 
ested in the analysis of the literary structure not simply as something 
alongside of exegesis, but precisely as exegesis”(?). While Grässer 
had only the first four verses of the Epistle in mind, I think his 
remarks apply equally well to the whole of the first chapter. Com- 
mentators have tried repeatedly to grasp the exact connection be- 
tween the exordium (1,1-4)(!%) and the catena of seven OT citations 
(1,5-14)(11). Much of the previous work contains valid insights, but 
I think some important links—both structural and theological —have 
been overlooked. The purpose of this article is to investigate the 
structure of Heb 1 and to suggest a new way of looking at its literary 
design. More precisely, this article will suggest that there is both a 
numerical symmetry and a symmetry in the movement of theological 
thought between 1,1-4 and 1,5-14. It is hoped that a proper appre- 
ciation of the literary structure(?) and flow of thought in Heb 1 may 


available in other modern languages; Situation du Christ (Paris 1969); and 
his Latin notes on individual sections of the epistle: Exegesis Epistulae ad 
Hebraeos. Cap. I-II (Rome 1968); De Epistola ad Hebraeos. Sectio Centralis 
(Cap. 8-9) (Rome 1972). For a critique of Vanhoye's approach, see NAUCK, 
“Zum Aufbau", and also J. BLIGH, “The Structure of Hebrews”, HeyJ 5 
(1964) 170-17 

(9) E. GRASsER, “Hebräer 1,1-4. Ein exegetischer Versuch”, Text und 
Situation (Gütersloh 1973) 183; emphasis his, translation mine. 

(19) See Ibid., 187, for the justification of the designation “exordium”. 
Cf. W. WREDE, Das literarische Rátsel des Hebräerbriefs (Góttingen 1906) 
6. | 


= 


(11) So, e.g., J. MOFFATT, The Epistle to the Hebrews (New York 1924) 9; 
SPICQ, L'építre, II, 15, with a remarkable quotation from Aquinas that fore- 
shadows some of the points in this article; L. DEY, The Intermediary World 
and Patterns of Perfection in Philo and Hebrews (Missoula 1975) 146-147; O. 
Hortus, Der Christushymnus Philipper 2,6-11 (Tübingen 1976) 86,88-89; G. 
HUGHES, Hebrews and Hermeneutics (Cambridge 1979) 7-8; J. THOMPSON, 
“The Structure and Purpose of the Catena in Hebrews 1,5-13”, The Begin- 
nings of Christian Philosophy (Washington, DC 1982) 128-140. 

(12) It should be made clear from the beginning that, when I speak of 
structure, I am speaking of the structure consciously intended by the author— 
hence, the “ surface structure” as opposed to the “depth structures” investi- 
gated by certain structuralists. 
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also shed light on such varied and disputed questions as the Chris- 
tology of the Epistle, the precise Christological reference of various 
OT citations in chapter one, and the supposed presence of tradition- 
al hymnic material in Heb 1,2-4. 


I. Numerical Symmetry in Heb 1,1-4 and 1,5-14 


That there are numerical patterns in Hebrews in general and in 
Heb 1 in particular is widely admitted(!3). Almost all commentators 
point to the catena of seven OT citations in Heb 1,5-14 as an indis- 
putable example. What is less frequently noted is that there is a 
“chain” of Christological designations in the exordium (1,1-4), 
namely in 1,2b-4. The question of a possible correlation between 
these two chains arises, but first one must face the problem of prop- 
erly isolating and enumerating the Christological designations or 
predications in 1,2b-4. Then one may attempt to grasp the order of 
thought, if any, in the chain and to correlate it with the chain in 
1,5-14. 

First, let us take a quick glance at the exordium as a whole. 
The chain of Christological designations is found in what is probably 
the most beautiful periodic sentence in the NT, Heb 1,1-4(!4). The 
continuity, discontinuity, and superiority of the revelation of the new 
covenant vis-à-vis the old is affirmed in the main clause (ho theos 
lalesas ... elalösen, 1,1-2a). In all the subsequent dependent clauses 
(relative and participial, vv. 2b-4), the claim of 1,1-2a is Christologi- 
cally grounded and explicated. As the periodic sentence proceeds, 
one notes a gradual shift in the agent/subject: in vv. 1-2a God is the 
grammatical subject and primary agent of revelation. Indeed, the 
Son is not even mentioned in v. 1l. The Son appears for the first 
time at the end of v. 2a in the role of instrumental agent of revela- 


(13) See, e.g, the numerical patterns MICHEL detects within chap. 11 
(Brief, 414-415, 419 n. 7). 

(14) Spica, L'építre aux Hébreux (one volume 1977 work) 56: “... une 
seule période, qui constitue sans doute la phrase grecque la plus parfaite du 
Nouveau Testament...". See also BDF # 464; such periods are rare in the 
NT outside of Hebrews. For the author of Hebrews as a master of rhythmic 
prose, see F. BLass, Brief an die Hebráer. Text mit Angabe der Rhythmen 
(Halle 1903) 1-3. MOFFATT, Hebrews, LVI-LVII, compares Hebrews’ rhythm 
and rhetoric to that of Isocrates. 
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tion (en carrying an instrumental sense, like the Hebrew be)(55). In 
v. 2b, the Son, installed as heir, is the recipient of God's action (ac- 
cusative case), while in v.2c he is again the instrumental agent 
(di’hou), this time of creation. From v. 3a to the end of v. 4, the 
Son is the grammatical subject and the chief agent, God being men- 
tioned only indirectly by pronouns or periphrasis. On the one hand, 
then, from a rhetorical viewpoint it is true that the whole of 1,1-4 
divides neatly into two parts: vv. 1-2 (God as subject) and vv. 3-4 
(the Son as subject)(!9). Yet, when one attends to the increasingly 
Christological slant of the whole period and notes the carefully or- 
dered list of Christological designations, another kind of caesura, 
Christological as well as rhetorical, might be placed at the end of 
v.2a, where “Son” is first mentioned. Everything that follows is 
grammatically dependent (directly or indirectly) on huij and forms a 
chain of varied descriptions of the Son, referring to either his char- 
acter (nature) or his action (creative and redemptive work)(!). As 
Vanhoye notes, the author of Hebrews purposely omits the definite 
article before huig in v. 2a, so as to raise questions and expectations 
that are answered by the relative and participial clauses that fol- 
low (13). 

At this point, a critical problem arises: How many distinct de- 
signations or predications of the Son should we count in vv. 2b-4? 
Commentators disagree on what constitutes a single Christological 
designation. and consequently on how many designations occur. 
F. F. Bruce, for example, counts seven "facts ... about the Son of 
God"(!). Bruce, however, restricts the enumeration to vv.2b-3. 


(15) While admitting the possibility of a semitism here, Vanhoye prefers 
to stress the sense of “in”. God does not simply order the prophets to 
speak; He himself speaks in them (Exegesis Epistulae ad Hebraeos, Cap. I-II, 
35; Situation, 58-59). 

(16) See VANHOYE, Situation, 12,52; cf. GRASSER, “ Hebräer 1,1-4”, 189. 
As Grässer notes, the very development of the period shows that our author 
develops the theology of 1,1-4 precisely as Christology. 

(17) GRASSER (* Hebräer 1,1-4", 189) claims that all the relative clauses of 
vv.2b-3 have only one function: to qualify the Son as the eschatological 
Word of God to us. But that is to narrow the focus of the catena unduly. 

(15) VANHOYE, Situation, 61. In La structure, 67, VANHOYE admits that, 
while God is still the subject of the relative clauses in 2bc, the two affirma- 
tions concern the Son and thus prepare the way for the second half of 1,1- 
4. 

(19) F. F. BRUCE, The Epistle to the Hebrews (Grand Rapids 1964) 3. 
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Hence, for him, the seven designations are: (1) God appointed the 
Son heir of all things (v. 2b); (2) through the Son God made the 
worlds (v. 2c); (3) the Son is the effulgence of God’s glory (v. 3a); (4) 
and the very image of his substance (also v. 3a); (5) the Son upholds 
all things by the word of his power (v. 3b); (6) the Son made purif- 
ication of sins (v. 3c); and (7) the Son sat down at the right hand of 
the majesty on high (v.3d)(?). As is clear, Bruce omits v. 4 from 
his list of “seven facts”, even though in his commentary he places it 
with the first three verses, over against 1,5-14. J. H. Davies, on the 
other hand, counts only six clauses expounding the uniqueness of the 
Son(?). Davies arrives at the number six by counting the whole of 
v. 3a (“being the effulgence of his glory and the image of his sub- 
stance") as one clause and designation. At the same time, Davies, 
like Bruce, excludes v. 4 from the enumeration of those clauses that 
expound the uniqueness of the Son. Thus he arrives at the number 
Six. 

Amid these disagreements, what we must ask is whether there 
are objective criteria for identifying and enumerating these clauses of 
Christological predication. One obvious objective criterion is the 
grammatical structure of 1,1-4, a structure that is clearly the product 
of painstaking composition by our author. The author has carefully 
made Auid at the end of v. 2a a grammatical pivot. All the clauses 
following huig depend directly or indirectly upon it, and all these 
clauses are linked to hAuig by either a relative pronoun or a partici- 
ple. The natural thing to do, therefore, is to count as a unit of 
Christological designation each clause linked to huig by a relative 
pronoun or a participle(?). Hence I think it not subjective or arbi- 
trary to lay out vv. 2b-4 in the following pattern of units, with the 
relative pronouns and participles emphasized (2). 


(2°) Ibid., 3-8. 

(21) J. H. Davies, A Letter to Hebrews (Cambridge 1967) 19-20. 

(22) Strictly speaking, the participles modify huiö through the relative 
clause introduced by fos. But the rhetorical arrangement and thought con- 
tent clearly show that each clause forms a distinct unit expressing a distinct 
aspect of the Son’s nature or work. 

(23) While the relative hos is positioned at the beginning of v. 3a, it is of 
course the subject of ekathisen in v. 3d; hence the brackets. 
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v.2a en huig 
(1) 2b HON ethéken kléronomon pantön, 
(2) 2c DI’HOU kai epoiésen tous aiónas, 
(3) 3a [nos] ON apaugasma tes doxes kai charakter tes 
hypostaseós autou, 
(4) 3b PHERON te ta panta to rhemati tes dynameos autou, 
(5) 3c katharismon tön hamartiön POIESAMENOS 
(6) 3d [Hos] ekathisen en dexig tes megalösynes en hypselois, 
(7) 4a tosoutQ kreittón GENOMENOS ton aggelön 
4b hosÿ diaphoröteron par’autous kekleronomeken onoma. 


This schema does no violence to the grammatical structure by 
omitting v.4 from the rounded period—a questionable procedure 
which reaches a climax of grammatical violence when some com- 
mentators detach v. 4 from vv. 1-3 and place it with vv. 5-14(24). If, 
instead, we follow the lead of the writer, we are presented with sev- 
en clauses, each one depending directly or indirectly on huiö, each 
one tied to huip by a relative pronoun or participle, and each one 
expatiating on one aspect of the Son's nature or work. Thus, ac- 
cording to the criterion enunciated above, the complex clause intro- 
duced by genomenos in v.4 deserves to be included in this list of 
predications as much as the clauses introduced by on, pherôn, or 
poiesamenos(?5). There are thus seven designations. 

Against this count of seven predications, some might object that 
the presence of both the participle genomenos and the correlative 
hosÿ in one verse demands that we recognize two separate Christo- 
logical designations in v. 4. But v.4 is an example of synkrisis, a 
figure of speech beloved of our author, who is fond of “proportion- 
al” or “analogical” thinking(9). As is clear from a simple reading 


(24) So, e.g, P. TEODORICO, L'epistola agli Ebrei (Turin 1952) 47; P. 
HUGHES, A Commentary on the Epistle to the Hebrews (Grand Rapids 1977) 
50. 

(25) This point could be supported by more detailed considerations of 
thought-content, but for methodological reasons a full consideration of the 
theological content of these clauses is reserved to a following article. 

(26) On synkrisis, see BRUCE, Hebrews, 2 n. 6 and xL vii n. 111, where it is 
also called an a fortiori argument and compared to the rabbis’ qal wahomer. 
GRASSER (* Hebräer 1,1-4”, 225) points out the use of similar constructions in 
7,20-22; 8,6; 10,25; one might add 3,3. See also R. WILLIAMSON, Philo and 
the Epistle to the Hebrews (Leiden 1970) 93-95. Commentators debate over 
whether “proportional”, “analogical”, *correlative", or “comparative” is the 
best designation of our authors mode of thought when he uses synkrisis. 
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of the period, v. 4 encapsulates one comparative thought, which both 
rounds off 1,1-4 and introduces 1,5-14. Hence, it should be counted 
as one Christological designation or predication, despite the presence 
of both a participle and a correlative pronoun in the same verse. 
Grammatically, it is genomenos which —through hos in v. 3a—refers 
back to huip in v.2a and ties v. 4 to the larger structure. 

One other objection could be raised against the count of seven 
Christological statements in 1,2b-4. While Davies counts the whole 
of v. 3a (ón apaugasma tes doxes kai charakter tes hypostaseös au- 
tou) as one clause, Bruce divides v.3a into two separate “facts” or 
Christological designations. Davies seems to have made the better 
choice. First, if we use the rule of thumb that an introductory par- 
ticiple or relative pronoun signals a new unit, both apaugasma and 
charakter are predicative nominatives of the one participle ón. Sec- 
ond, while doxes seems naturally to call for an autou, the author 
thinks it sufficient to place one autou at the end of the whole clause, 
after hypostaseös. The one autou really qualifies both doxes and 
hypostaseös, and so nicely rounds off the entire clause(?). Third, 
the two nouns are simply two alternate expressions of the Wis- 
dom/Law/image speculation seen in Prov 8,22-36, Sir 24,1-23, Wis 
7,25-26, Bar 3,9-4,4, as well as in Philo—a Wisdom speculation var- 
ious NT authors use to describe the preexistent and creative Christ 
(e.g., John 1,1-18; 2 Cor 4,4; Phil 2,6-11; Col 1,15-20)(28). Finally, 
one may appeal to an independent and coincidentally concurring 
authority. In his structural analysis of the Greek text of Hebrews, 
Vanhoye, who is not concerned with the question of the exact num- 
ber of Christological designations, naturally places the whole of v. 3a 
together on one line(?) In sum, a division of v. 2b-4 into seven 


This semantic quarrel does not obscure two basic points: (1) the figure of 
synkrisis demands that the two parts of the comparison in v.4 (tosou- 
tO... hosQ) be taken together as expressing one thought and one Christological 
designation; (2) the whole of v. 4 is attached to the rest of the period and to 
huiQ in particular only through genomenos. 

(?) Admittedly, this second argument would not be valid for those who 
see doxes as a semitism, reflecting the absolute kabód as a periphrasis for 
God. Even in this case, though, the other two arguments are still proba- 
tive. 

(28) For further references, especially in Philo, see BRUCE, Hebrews, 4-6; 
WILLIAMSON, Philo, 36-A1 and 74-80. 

(2) VANHOYE, Brief, 8. SPICQ (L’épitre, II, 8) also seems to be in favor 
of taking 1,3a as one unit. According to him, apaugasma and charakter, 
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Christological designations seems to do the most justice to the objec- 
tive grammatical signals in the text. 

We are in a position, then, to take the first step in our correla- 
tion. On the one hand, we have seen that the carefully composed 
exordium of the Epistle lists seven Christological predications, de- 
scribing the nature and work of the Son. On the other hand, almost 
all commentators acknowledge that the rest of chap. 1, the first doc- 
trinal “paragraph” of the Epistle(?9), is made up of seven OT cita- 
tions, along with some introductory and concluding comments on 
the citations. Indeed, with his use of palin (vv. 5-6), men... de 
(vv. 7-8), kai (v. 10), and de (v. 13), the author himself seems intent 
on counting the number of quotations. His artistic disposition of 
the seven citations shows that he has not strewn them at the end of 
chap. 1 without an eye to order(?!). The only possible objection to 
counting seven OT quotations is the fact that the author of the Epis- 
tle inserts a kai between the two lines of LXX Ps 44,7 in Heb 1,8bc. 
The insertion, though, is probably for the sake of rhetorical balance 
and emphasis(?). It hardly carries the same weight as the kai at the 
beginning of v.10, which separates the lengthy citation of LXX 
Ps44,7-8 from the even lengthier citation of LXX Ps 101,26-28. 
The insertion of kai in Heb 1,8c is rather on a par with the author's 
other minor editorial changes in these citations (e.g, moving the 
emphatic sy to the beginning of LXX Ps 101,26 in Heb 1,10). 

Consequently, we can reasonably claim that there is a carefully 
worked-out numerical symmetry in Hebrews 1. The exordium (1,1- 
4) extols the superiority and uniqueness of Christ, the mediator of 
revelation, redemption, and creation, by qualifying the Son (v. 2a) 
with seven designations (vv.2b-4) This Christological claim then 
receives its Scriptural grounding in seven OT citations (vv. 5-14) 9?). 


joined without any definite article to the same participle, express “two com- 
plementary aspects of the same idea”. 

(9) For the stuctural delimitation, see VANHOYE, Situation, 119-120. 

(51) See VANHOYE, Situation, 121; and Brief, 8-9. Vanhoye sees an alter- 
nating pattern of constrast: Son—angels (vv. 5-6), angels—Son (vv. 7-12), and 
Son—angels (vv. 13-14). It might be asked, though, whether the third con- 
trast (vv. 13-14, angels—Son) is as clear as the others. 

(2) On this addition of the kai, see MOFFATT, Hebrews, 13 n. 1. VAN- 
HOYE (Situation, 175) remains hesitant on whether kai is meant to create a 
separation or a closer connection. 

(3) So GRASSER, “ Hebräer 1,1-4”, 202-203: “The close literary and mate- 
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The further question, which must now be raised, is whether this 
symmetry is merely numerical. Does the correspondence of the two 
groups of seven simply aim at rhetorical neatness and aesthetic satis- 
faction, perhaps conjuring up a sense of Christ’s perfection (teleiotös) 
by the use of seven’s? Or is there also a theological symmetry in the 
two groups of seven, a correspondence in the movement of Christo- 
logical thought-patterns? That is the question we must now investi- 
gate. 


II. Theological Symmetry in Heb 1,1-4 and 1,5-14 


By a theological symmetry in Heb 1,1-4 and 1,5-14 I mean that 
one finds the same general pattern and movement of Christological 
thought in the seven designations of Christ and in the seven quota- 
tions used to ground those designations. Obviously, to demonstrate 
such a symmetry one must first indicate the exact meaning of each 
of the seven Christological designations and of each of the OT cita- 
tions (as interpreted Christologically by our author). Only then can 
a correlation be shown. Hence, I shall first briefly indicate the the- 
ological significance of each member in the seven Christological de- 
signations and then ask whether there is a correspondence with the 
seven citations. | 


The Seven Christological Designations 


(1) The first Christological designation speaks of “[the Son] 
whom he [God] appointed heir [K/eronomon] of all [things]". Along 
with O. Hofius and M. Bourke, I think it best to see here a reference 
to the exaltation of Jesus, which is further described in vv. 3d-4 as 
enthronement at the right hand(?%. Indeed, the substantive klerono- 


rial dovetailing of 1,1-4 and 1,5-14 is so articulated that both sections relate 
to each other as thesis to interpretation. The predications of dignity in V. 2- 
4 are verified point-for-point in section V. 5-14, and indeed with the help of 
OT citations...”. Unfortunately, Grássers attempt at seeing a point-for- 
point verification does not materialize; his observations do not adhere strict- 
ly to the order of designations in Heb 1,2b-4. 

(34) Horius, Christushymnus, 76 along with n. 5; M. BOURKE, “The Epis- 
tle to the Hebrews", JBC II. 383: ^His being made heir is not an event 
outside time, previous to the incarnation; it took place when he entered glory 
after his passion (cf. Rom 8:17)". See also MICHEL, Brief, 103. 
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mon of v. 2b returns as the verb kekléronoméken, at the end of v. 4, 
where the context shows that “inheriting the name" is connected 
with the exaltation at the right hand. Admittedly, it is possible to 
take ethöken in v.2b as an eternal declaration by God—as a few 
exegetes do(*5). But such an interpretation fits neither the immedi- 
ate context nor the general thought of the Epistle, which identifies 
the decisive act of redemption with the death-exaltation of Jesus. 
Indeed, the whole central section of the Epistle (8,1-9,28) is dedi- 
cated to explicating this pivotal event of bloody sacrifice and trium- 
phal entrance into the heavenly sanctuary ?9). The immediate con- 
text likewise argues for interpreting 1,2b in reference to exaltation. 
As the author begins in 1,5 to comment on his Christological desig- 
nations with the first of the OT citations, he chooses Ps 2,7 in which 
God addresses the enthroned King as Son. In the next verse of the 
psalm (not quoted in Heb 1,5), God goes on to promise the en- 
throned Son: “Ask of me, and I will give you the nations as your 
inheritance [kleronomian] and the ends of the earth as your posses- 
sion [kataschesin]” (Ps 2,8). In a sense, this verse of the psalm 
simply explicitates the terse klöronomon pantön of 1,2b. 

A similar idea occurs in the author's exegesis of LXX Ps 8,5-7 - 
in Heb 2,5-9. In commenting on Ps 8,7 (*you have placed all things 
[panta] under his feet"), the author observes that this verse is not 
yet true of humanity in general (Heb 1,8); but in some sense it is 
true even now of Jesus (Heb 1,9). For a little while (during his 
earthly life), Jesus was made lower than the angels. But now, be- 
cause of his exaltation, he is “crowned with glory and honor" 
(Ps 8,6), with all things—in fact or in promise— (??) under his feet. 


(35) So B. Westcott, The Epistle to the Hebrews (London 1889) 7; also, 
with hesitation, MOFFATT, Hebrews, 5. 

(36) J. HÉRING, L'építre aux Hébreux (Neuchâtel 1954) 21 holds that the 
two interpretations (from all eternity and at the exaltation) need not exclude 
each other; similarly, DAVIES, Hebrews, 19. 

(37) Hortus (Christushymnus, 96-98) argues forcefully that the universal 
subjection is a full fact at the exaltation. VANHOYE, on the other hand, 
claims that the reference to universal domination fits the function Jesus will 
obtain at the last judgment (Situation, 291). But even this interpretation is 
not in conflict with the affirmation that God constituted Jesus heir of all 
things at the exaltation. Perhaps it would be helpful in this matter to dis- 
tinguish between two types of eschatology in Hebrews, as G. HUGHES does in 
Hebrews and Hermeneutics, 66-74: the Christological-doctrinal sections of the 
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It seems likely, therefore, that Heb 1,2b refers to Christ’s exaltation 
after his death(??). In 1,2bc taken together, the author's thought is 
moving from the eschatological to the protological(39). It is proba- 
bly the failure to appreciate this “retrogressive” order in the author’s 
Christological thought that leads some commentators to understand 
etheken as an eternal decree. It probably seems to them the only 
logical interpretation of a clause coming just before a reference to 
creating the worlds (v.2c). The question, though, is: “logical” by 
whose logic? Our author is apparently proclaiming the Son to be, 
not the Alpha and the Omega, but the Omega and the Alpha. 

(2) The time-reference of 1,2c is much clearer: “through whom 
also he made the worlds [aidnas]”. The Son, the eschatological heir 
of all things and mediator of redemption, is such precisely on the 
ground of his being the mediator of creation(*). The plural form 
aiönas may be intended to conjure up both the present age/world 
(ton kairon ton enestekota of Heb 9,9) and the future age/world (ten 
oikoumenen ten mellousan of Heb 2,5). As the exalted Son, Christ 
rules over what he created in the beginning: both the old world 
doomed to pass away and the heavenly world which lies before a 
redeemed humanity as the goal of its pilgrimage. In short, the word 


Epistle tend to stress realized eschatology, while the ecclesiological-parenetic 
sections tend to stress futurist eschatology. In chap. 1, a Christological pas- 
sage, the emphasis is on all that is already realized. 

(8) For the dispute over whether Heb 1,2b means that Jesus enters into 
actual ownership and possession of all things at his exaltation, see HOFIUS, 
Christushymnus, 77 n. 8 and 95-101; and VANHOYE, Situation, 62-64. 

(33) So, correctly, GRASSER, * Hebräer 1,1-4”, 214; and MICHEL, Brief, 94. 
MICHEL notes (p. 94 n. 1) that Ephraem, Chrysostom, and the Greek exegetes 
in general refer the ethöken to the exaltation. While SPICQ (L’épitre, II, 5) 
observes that the Son in one sense always had full right over the universe, he 
adds that Christ as man does not exercise sovereignty before the ascension. 
A similar line of argument is pursued by H. MONTEFIORE, The Epistle to the 
Hebrews (London 1964) 34. 

(4) Kai in 1,2c could simply mean “also”. But, after a relative pronoun 
it can carry a sense of “precisely as such”; cf. GRASSER, “ Hebräer 1,1-4”, 
214. There may thus be a note of logical nexus or correspondence; see also 
SPICO, L'építre, II, 6; MOFFATT, Hebrews, 5. Whether aiönas carries a tem- 
poral or spatial meaning need not detain us; the word probably includes both 
(so Hortus, Christushymnus, 78 n. 11). The view of F. SCHIERSE (Verheis- 
sung und Heilsvollendung [Munich 1955] 67-75, which seeks to restrict aiónas 
to the invisible world, is unlikely and has not received wide support. 
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aiönas of v. 2c, for all its difference in theological nuance, is basical- 
ly identical with the pantön of v. 2b(*). At his exaltation, the Son, 
in his perfected humanity, is constituted heir of what the preexistent 
Son created kat'archas (Heb 1,10)(9?). As we have already seen, 
what is startling in v. 2bc taken together is that the thought moves 
in reverse: from the definitive act of exaltation to the initial act of 
creation. Our author characteristically views the various moments 
in the Christological drama from the vantage point of exalta- 
tion (43). 

(3) Having moved back from exaltation to creation, our author 
will ultimately move forward again to exaltation in the relative 
clause beginning with hos and ending with ekathisen... en hypselois 
(1,3d). But his movement is neither so simple nor so direct. After 
the mention of creation in v.2c, there is—if one may so speak of 
matters beyond the grasp of reason—a further move “backward” 
into the eternal existence of the Son in his relationship to God (his 
Father) (+): “being the effulgence of [his] glory and the image of his 
being"(4). The first thing to be noted about this clause in 1,3a is 
what comes first: the present participle ón. One notable manifesta- 
tion of our author's mastery of Greek rhetoric throughout the Epistle 
1s his subtle use of Greek tenses and moods. Heb 1,1-4 is already a 


(4!) So, rightly, MOFFATT, Hebrews, 5. 

(9) These remarks are indebted to Hortus, Christushymnus, 78-79. As 
Hofius observes, it is this interplay of eschatology and protology that explains 
the curious vision of our author: the preexistent Son becomes Son at the 
exaltation. It is almost a Christological adaptation of the NT baptismal par- 
enesis to the Christian: become what you are. For the view that both mes- 
siahship and mediation of creation are rooted in the author's idea of Christ’s 
sonship, see F. BÜCHSEL, Die Christologie des Hebräerbriefs (Gütersloh 1922) 
14. 

(43) This point, so well made by THOMPSON (“ Structure”, 128-140) in ref- 
erence to Heb 1,5-14, can be legitimately extended to the whole of our 
author's Christological thought. 

(^* Though it is obvious that the author considers God (ho theos) to be 
the Father of *the Son"—otherwise the two OT citations in Heb 1,5 make 
no sense—, the author strangely avoids directly giving God the title ho pater 
in reference to Jesus; see, however, the title, “the Father of spirits", in 
12,9. 

(4) The much debated and still unresolved question of whether in 1,3a 
apaugasma carries an active meaning (radiance, so Bruce) or passive meaning 
(reflection, so Bourke) need not detain us; see the commentaries, ad loc.; and 
WILLIAMSON, Philo, 37. 
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prime example. The present tense of the participle ön is striking. 
With one exception(#), ön is surrounded in 1,1-4 by verbs in the 
aorist or perfect tenses: /alesas, elalesen, etheken, epoiesen, poiesa- 
menos, ekathisen, genomenos, and kekléronoméken. All of these 
verbs speak of particular events within (or, in the case of epoiösen, 
at the beginning of) the historical drama of salvation. In the mythic 
language and thought-modes of the author, all the actions of God 
and the Son can be placed on a time-line reaching from creation to 
exaltation and all refer either to unique past acts determining the 
flow of salvation history (the aorists) or to the permanent trium- 
phant state of Christ flowing from the past event of being exalted 
(the perfect, kekleronomeken). Amid this string of discrete past ac- 
tions, the present stative participle ön stands out like a metaphysical 
diamond against the black crepe of narrative. As previously noted, 
we have here an example of the Wisdom speculation already present 
in the Hebrew OT (Proverbs 8), developed in Palestine in second- 
century B.C. “proto-Pharisaic” theology (Sirach 24), given more 
Greek-philosophical expression in Septuagintal/Alexandrian Judaism 
(Wis 7,26, apaugasma gar estin [sophia] phötos aidiou), and reaching 
its culmination in Philo of Alexandria. Granted, R. Williamson is 
perfectly correct in stressing the theological differences between Philo 
and Hebrews and the danger of facilely taking verbal parallels for 
identical thought(*”). The Jewish philosophical tradition of Alexan- 
dria is recycled by the author of Hebrews to express his own unique 
synthesis of Christian theology. Nevertheless, if one pushes this val- 
id insight too far, it is all too easy to fall into an apologetic stance 
that creates an unbridgeable gulf between the good revelation of the 
NT and the evil philosophy of the Greeks (and, implicitly, of the 
patristic period). It is high time that we recognize that in a few 
startling passages in the NT like Heb 1,2-3 and John 1,1-3, the 
thought of some first century Christians began, ever so tentatively, to 
move beyond purely historical modes of conception and narration 
and to probe the speculative, philosophical implications of their tre- 
mendous affirmations about God, Christ, and humanity. In the case 
of Hebrews, it is not true that the author took over from Alexan- 


(5) Pherón, which denotes an act which, while not existing from all eter- 
nity, will continue forever, granted the perdurance of the heavenly world. 

(7) On apaugasma, see WILLIAMSON, Philo, 36-41; on charakter, 74-80. 
Williamson's general conclusions can be found on pp. 576-580. 
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drian Judaism only individual, isolated words, with totally changed 
meanings. He also took over a Weltanschauung, a whole group of 
philosophical underpinnings and presuppositions which can be 
vaguely labeled “middle Platonism”. It is not without a certain jus- 
tification that J. Thompson entitles his collection of essays on He- 
brews The Beginnings of Christian Philosophy. It is a historical fact 
that the middle Platonism of Hebrews was also the major philosoph- 
ical milieu in which the pre-Nicene Fathers thought and wrote, espe- 
cially when they struggled over Christological questions raised pre- 
cisely by such texts as Heb 1,1-4 and John 1,1-18. There is no mag- 
ical dividing line at A.D. 100, cordoning off the pristine NT from 
the scruffy Fathers. For better or for worse, Hebrews 1 and John 1 
share the same philosophical bed as Justin Martyr and Origen. 

Al this is said by way of rejecting the nervous tendency of 
some commentators to explain away or pass over quickly the meta- 
physical weight and thrust of Heb 1,3a in favor of the Son's heilsges- 
chichtliche function(**). The fact of the matter is that a certain first- 
century Christian author, steeped in Alexandrian-Jewish theology, 
was able to integrate speculation about eternal existence and rela- 
tionship with God into more traditional and historical NT affirma- 
tions about Jesus Christ. In this he went beyond most of NT 
thought, but by that very fact he pointed the way into the patristic 


(8) See, for instance, the intriguing oscillation in the remarks of H. MAC- 
NEILL (The Christology of the Epistle to the Hebrews [Chicago 1914] 56-63). 
On the one hand, MACNEILL affirms that 1,3 does set forth “the inner or 
essential relation of the preincarnate Son to God" (p.60) On p.62 he 
states: ^ And yet, though sharing in and expressing the glory of God and pic- 
turing in himself at once metaphysically, mentally, morally, and spiritually 
the very nature and being of God, he is continually dependent on God, alike 
in his historical manifestation as Jesus and in his pre-existent life as Son”. 
It comes as a surprise to read on the same pages that the author of Hebrews 
may not have thought *any more definitely of the person of the preincarnate 
Son than Philo thought of the person of the Logos or than the writer of 
Wisdom of Solomon thought of the person of Wisdom..." (p.61) It is 
true, as MacNeill, says, that we are dealing here with a metaphor (p. 61); but 
that is equally true of Hebrews' description of Christ's earthly work and 
heavenly exaltation. How else is one to speak of such things? Presence of 
metaphor does not prove absence of serious thought. It is true that Hebrews 
has not developed the full-blown patristic doctrine of the Son's *eternal gen- 
eration” (p. 63); but the thrust of Hebrews’ philosophical affirmations will in 
due time raise the question. 
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period. We need not be surprised, then, that in 1,2b-3a, the author 
has moved consistently “backward” from exaltation (ekathisen) to 
creation (epoiésen) and to timeless preexistence (ðn) (“°). 

(4) In Heb 1,3b, the train of Christological thought, having 
moved backward from exaltation through creation to timeless preex- 
istence, now begins to “round the turn”. It moves forward from 
timeless preexistence to the Son’s role in preserving the world he 
helped create: “sustaining [pheron] all things by his(®°) mighty 
word(5!)”. We have in pherön the only other present tense in the 
exordium. However, the sense of the present tense in pherón is 
slightly different from that in ön. The participle ön spoke of a time- 
less preexistence of the Son with God, prior to and capable of exist- 
ing apart from any relation to the created worlds. As soon as ta 
panta (= tas aiönas) is reintroduced into the picture, we are back to 
a consideration of the Son's relation to created time and space. The 
Son's conserving function did begin at some point (creation, v. 2c), 
and so in that sense it is not timeless or eternal. Yet, once creation 
occurs, the Son continues to uphold creation now and forever—at 
least as regards the world which is to come (Heb 2,5), the lasting city 
which is still to come (from our viewpoint) but which is already 
present in heaven (13,14 and 12,22). Thus, the present tense of phe- 


(49) Obviously, to speak of moving “backward” into “timeless preexis- 
tence" is to speak metaphorically or mythically. But this is precisely what 
our author is doing. This article seeks to grasp his thought, not a modern 
hermeneutical reformulation of his thought. 

(5) On the textual difficulty involved in autou and its possible connec- 
tion with the following clause, see GRÄSSER, “Hebräer 1,1-4”, 185; B. 
METZGER, A Textual Commentary on the Greek New Testament (New York 
1971) 662. The dispute over whether autou in 1,3b refers to the Son (so 
GRASSER, 185; WESTCOTT, Hebrews, 14; MOFFATT, Hebrews, 8), or to God as 
in v. 3a (so B. Weıss, Der Brief an die Hebräer [Göttingen 1897] 45), or pos- 
sibly to either (VANHOYE, Situation, 79) need not detain us. 

(5!) Besides the plain idea of carrying, upholding, conserving, pherön may 
also connote a directing of creation to its appointed goal (so BRUCE, Hebrews, 
6; cf. MOFFATT, Hebrews, 7; HUGHES, Hebrews, 45 n. 22. Hortus (Christus- 
hymnus, 83) stresses that governance as well as conservation is included. 
This position is rejected by GRASSER (* Hebräer 1,1-4”, 221), who insists that 
the true meaning is found in the “parallel” of Col 1,17 (synestéken). One 
might ask whether the pherön of Heb 1,3 includes not only the synestéken of 
Col 1,17 but also something like the eis auton ektistai of Col 1,16. At the 
very least, pherôn is more than simply a repetion of Heb 1,2c, as Williamson 
correctly observes (Philo, 97). 
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rön indicates this ongoing action of upholding creation, an action 
which will always continue but which did not always exist. Looking 
backward, we can see that pherön had a beginning. This is not true 
of ön, which refers to what is eternal in the strict sense, without 
beginning or end. Consequently, pherön, despite its present tense, 
does imply a return from the outer limits of theological specula- 
tion—timeless, eternal existence with God—back toward the Son's 
function in the world and history (??). 

(5) The fifth Christological designation places us squarely within 
salvation history, indeed at the heart of the decisive saving event: 
“having brought about [poiesamenos] the purification of sins" 
(1,3c)—1.e., having purified believers from their sins. In the terse 
and dense message of the exordium, the author skips over the idea 
of incarnation and moves immediately to what concerns him most 
about the earthly Jesus: his sacrifice. Strangely, this is the only 
clause in the exordium which touches upon this main doctrinal 
theme of Hebrews: the redeeming work of Christ the high priest in 
offering himself once and for all as a sacrifice for sins (see especially 
4,14-5,10; 7,1-10,18). The once-and-for-all, ephapax nature of 
Christ's sacrifice, which is hammered home by the author in his lat- 
er exposition (cf. ephapax at 7,27; 9,12; 10,10; and hapax at 
9,7.26.27.28) 1s perhaps hinted at here by use of the aorist participle 
poiesamenos. In fact, the first use of ephapax in the Epistle occurs 
with the aorist form epoiesen (7,27): “Unlike the high priests, [Jesus] 
does not need daily to offer [present infinitive] sacrifices, first for his 
own sins, then for the [sins] of the people; for this he did once and 
for all [epoiesen ephapax], by offering [aorist participle] himself". 
The fact that, for the author, Christ's sacrifice is constituted not only 
by the bloody death on the cross but also by the entrance into the 
heavenly sanctuary(?) may explain why, for this time alone in the 


(52) So, rightly, GRÄSSER, “ Hebräer 1,1-4”, 220: “While the first pair of 
predications of dignity were more oriented toward the relation of the revealer 
to God, the next lines of the hymn are more [oriented] toward [his relation] 
to the world" (translation mine). It is strange, then, that Grásser claims that 
the “temporal aspect" of pherön is not emphasized (p. 221). 

(53) So, correctly, VANHOYE, De Epistola ad Hebraeos. Sectio Centralis 
(Cap. 8-9), 198. See also Hortus, Christushymnus, 85-86, especially nn. 42 
and 43, against GRASSER, “ Hebräer 1,1-4", 224, who plays down the death 
on the cross (“an episode") in favor of the exaltation, the real goal. Yet, in 
a somewhat contradictory way, Grásser later states that 1,3c is the most 
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exordium, he has shifted the participle to the end of the clause: rhe- 
torically and theologically poiesamenos is juxtaposed to the finite 
verb ekathisen(3*). | 

(6) With 1,3d we arrive at the finite verb of the relative clause 
introduced by hos, which reaches all the way back to huip: “[the 
Son] who... sat down at the right [hand] of the Majesty on high". 
It is exegeting the obvious to say that v. 3d refers to the exaltation 
of Christ after his death. The chief Scripture text behind v. 3d is 
LXX Ps109,1, which is explicitly quoted for the first time in 1,13. 
The idea of the ^heavenly sitting" or exaltation dominates the 
thought of the Epistle much more than citations of or allusions to 
Ps 109,1 or 4 (Heb 5,6.10; 6,20; 7,17.21; 8,1; 10,12; 12,2) would lead 
one to believe(5) The whole argument of the Epistle revolves 
around the idea of the Son who has become the perfect high priest 
by his death and exaltation(°). It is fitting, therefore, that the main 


important sentence in the exordium, because it indicates the theme of He- 
. brews: the atonement of sins (p. 224). — BRUCE errs in the opposite direction, 
by practically reducing the sacrifice to the cross (see, e.g., Hebrews, 200-201). 
In Bruce's favor, it must be admitted that the sacrifice does not continue in 
heaven after Jesus' entrance with his blood, a point Vanhoye also stresses. 
On this whole subject, see also J. JEREMIAS, “Zwischen Karfreitag und Os- 
tern. Descensus und Ascensus in der Karfreitagstheologie des Neuen Testa- 
mentes”, Abba (Göttingen 1966) 323-331; Jeremias” concern with reckoning 
days is, of course, foreign to our author's thought. 

(54) C£. D. Hay, Glory at the Right Hand (Nashville 1973) 143. Note the 
joining of the two events of sacrifice (or death) and exaltation in 10,12: mian 
hyper hamartiön prosenegkas thusian eis to diönekes ekathisen en dexiq tou 
theou; and in 12,2: Iésoun, hos... hypemeinen stauron aischynes kata- 
phronësas en dexiq te tou thronou tou theou kekathiken. As can be seen the 
author is capable of using either the aorist or the perfect when referring to 
the session at the right hand, depending on whether the definitive, once-and- 
for-all climax of the drama or its perduring effect is uppermost in his 
mind. 

(55) In a sense, the whole theological achievement of the author rests on 
the fact that he alone among NT writers read “theologically” beyond the first 
verse of Psalm 109 (the most frequently quoted verse in the NT), noticed the 
claim of v. 4, connected it with v. 1, and drew out the implications for Chris- 
tology and soteriology. 

(55) See MICHEL, “Der theologische Wille des Hebräerbriefes”, Bwief, 58- 
83, especially 74: *...Jesus dies as a victim, to create by that act the pre- 
supposition for his service as high priest in heaven.... The act of dying is 
necessarily incorporated into his priestly office, while his priestly service in 
the proper sense begins only after the exaltation" (translation mine). 
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verb within the relative clause should be the one which affirms 
Christ’s seat at the right hand. 

(7) The seventh and final Christological designation is expressed 
by the complicated synkrisis of 1,4: “Having become (genomenos) as 
superior (kreittón)(?) to the angels as the name (onoma) he has 
inherited is [superior] to theirs". This final designation speaks of 
one consequence of the Son's exaltation at the right hand. Because 
of his exaltation, his position in the heavenly world has become 
clearly superior to that of the angels and this corresponds nicely to 
the fact that he has inherited (kekléronoméken) a name or title that 
is superior to the name “angel”. 

We should notice first of all that v. 4 speaks of an event involv- 
ing what the Son “became” (genomenos). Apparently this “becom- 
ing" takes place at or immediately subsequent to the exaltation, if 
one may judge both from the position of v. 4 immediately after v. 3d 
and from the very idea of becoming superior to someone else in the 
heavenly sphere. To translate genomenos as "showing himself" or 
*proving himself to be", as some modern versions do, does not do 
justice to the thought here and avoids the contrast with ón in 1,3a. 
It is simply a translator's attempt to smooth over the clash of ideas 
in 1,2-4. Heb1,2-3a spoke of the preexistent Son, creator of the 
world and perfect image of God's being. Now, v.4 speaks of him 
as having inherited, at the time of his exaltation, a name superior to 
that of the angels. The clash is the result of two different streams of 
Christological traditions flowing into one channel. What the author 
is doing is bringing together in one periodic sentence a Christology 
of preexistent Wisdom (e.g., Phil 2,6; John 1,1) and a Christology of 
Jesus who is enthroned as Son or Lord at the time of his resurrec- 
tion/ascension (e.g, Rom 1,4; Acts 2,34-36; 13,33; Phil 2,9-11). As 
the example from Philippians 2 shows(55), the author of Hebrews is 


(57) Kreittón occurs thirteen times in Hebrews (out of nineteen NT uses). 
It expresses the superior quality of the name and status of the Son; the better 
hope Christians have; the superiority of the new covenant, founded on better 
promises; the superior sacrifice of Christ; the better, heavenly possession 
Christians hope for, the superior life of the resurrection; the more powerful 
intercession of Jesus’ blood—in short, the superiority of the new economy of 
salvation Jesus has inaugurated. See GRASSER, “ Hebräer 1,1-4”, 225-226. 

(58) As is clear from the comparison, I maintain that Phil 2,6 does con- 
tain a reference to preexistence. In this I disagree with the stimulating works 
of J. MURPHY-O’CONNOR (“Christological Anthropology in Phil. II, 6-11”, 


Biblica 66 (1985) 13 
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not alone in this theological tendency(5°). But, with the quasi-meta- 
physical claim about the Son in 1,3a, the clash between ontological 
and functional Son-Christology in 1,2-4 strikes the modern reader as 
harsh(®). O. Michel is probably correct in suggesting that our au- 
thor thinks of a gradual perfection or realization of Christ’s sonship 
in steps or stages(6!). Indeed, the juxtaposition of these two differ- 


RB 83 [1976] 25-50, C. TALBERT (“The Problem of Pre-existence in Philip- 
pians 2,6-11”, JBL 86 [1967] 141-153), and especially J. Dunn in his fasci- 
nating book, Christology in the Making (Philadelphia 1980). While Dunn’s 
work demands a thorough reply, let me simply note here that I think Dunn 
overplays the Adam references in Paul’s thought. But, even granting the 
Adam-reference in the Philippians hymn, there are problems with Dunn’s 
thesis. The hymn clearly presupposes a before (2,6) and an after (2,7-8) in 
Christ’s transition to the status of dying servant. Indeed, a transition from 
before to after is essential to the Adam story. What is this “before” in the 
situation of Christ if not preexistence? Where do we have the idea in the 
NT that for some period Jesus dwelt in a perfect Adamic existence on earth 
before he freely chose to take on our suffering? If the Adam story is the 
referent in the hymn, Dunn will have to do better in explaining the “before” 
situation of Christ. The natural candidate remains preexistence. 

(59) A number of recent works situate Heb 1,2-4 in the context of NT 
hymns: e.g, BORNKAMM, “Bekenntnis”, 197-198; R. DEICHGRÄBER, Gottes- 
hymnus und Christushymnus in der frühen Christenheit (Göttingen 1967) 138; 
R. MARTIN, Carmen Christi (Cambridge 1967) 305 n. 8; J. T. SANDERS, The 
New Testament  Christological Hymns (Cambridge 1971) 19; Hortus, 
Christushymnus, 92-102. These authors are certainly correct in seeing paral- 
lels, though at times the parallels are overdrawn and the differences ignored. 
As shall be seen, I am skeptical about identifying a traditional hymn in Heb 
1,2-4; see Part III below. 

(©) On this, see F. BUCHSEL, Christologie, 7. It is artificial to try to 
avoid the clash by claiming, as KASEMANN does (Gottesvolk, 59, and following 
him, GRASSER, “Hebráer 1,1-4”, 215 n.209; THOMPSON, “Structure”, 131 
n. 4), that the references to the Son in passages like 1,2 and 5,8 are merely 
*proleptic". Especially in the case of 5,8, the whole argument depends on 
Jesus being the Son before his exaltation: “Son though (kaiper) he was, he 
learned obedience from what he suffered...". The point lies in the shock of 
the Son undergoing suffering. On this, see U. Luck, *Himmlisches und 
irdisches Geschehen im Hebräerbrief”, NT 6 (1963) 192-215, especially 205. 

(6!) MICHEL, Brief, 106 n. 1. WESTCOTT (Hebrews, 16-17) interprets the 
thought with the later Chalcedonian model of two natures; similarly, SPICQ, 
L’epitre II, 12. On the tension between the eternal Son and the salvation- 
historical Son, see Hortus, Christushymnus, 92-93, who sees a parallel with 
the proclamation of Yahweh's kingship in the OT psalms and prophets. Ho- 
fius observes that Yahweh is and always has been king, yet in an eschatolog- 
ical context the promise is made that Yahweh will become king on the last 
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ent types of Christology almost demands some kind of “ process-Son- 
ship” as a way towards synthesis. Unfortunately, the author of He- 
brews never explains in detail how this sonship can be realized pro- 
gressively through the stages of the saving drama without any atten- 
uation of the truth of 1,2-3a. He never seems to sense our problem. 
Yet, whether he does or not, the author poses a problem with his 
Son-Christology that will loom large throughout the patristic peri- 
od. 

The main point for us, though, is that v. 4 speaks of the event 
of becoming superior at or immediately following upon the exalta- 
tion, an event connected with a name (onoma). The name that is 
inherited is in all probability the title Son(6). The previous and 
subsequent contexts both speak for this identification. It was just 
after the first mention of *Son" in 1,2a that the author first used 
kleronomon; the inclusion kekleronomeken implies that onoma 1s to 
be understood as the title Son. The flow of thought into the first 
OT citation also suggests that onoma be understood as “Son.” Im- 
mediately after saying: ^he has inherited a name" (v. 4), the author 
asks rhetorically in v. 5: *for to which of the angels did he ever say, 
‘My son [huios] are you; I this day have begotten you’; and again: 
‘I shall be a father to him and he shall be unto me a son 
(huion)’” (6). Given this Scriptural explanation and grounding (gar) 
in v. 5 of the statement in v. 4, to try to avoid taking onoma as the 
title Son is an exercise in avoiding the obvious. True, many differ- 
ent titles and designations are given to Jesus in 1,5-14, in chap. 2, 


day.— But does this parallel do justice to the personal, existential “ perfecting ” 
that the Son undergoes through suffering (e.g, Heb 5,5-10)? On the whole 
question, see MACNEILL, Christology, 56, 96, 102, and 407. MacNeill feels 
that the author of Hebrews never adequately fused adoptionistic and meta- 
physical sonships. More sympathetic to Hofius' approach is PETERSON, He- 
brews and Perfection, 119. 

(2) So, rightly, BRUCE, Hebrews, 8. As Bruce observes in n. 36, this dif- 
ferentiates Heb 1,4 from Phil 2,9, where the onoma is probably kyrios. Also 
in favor of taking onoma as Son are BORNKAMM, “ Bekenntnis”, 196; HOFIUS, 
Christushymnus, 90; P. HUGHES, Hebrews, 51; and KASEMANN, Gottesvolk, 
88. 

(63) Notice the skill of our author in choosing and arranging two Psalm 
quotations which yield an inclusion with the word “Son” (huios mou... eis 
huion). With such an emphasis on Auios, it is extremely difficult to take 
onoma as meaning anything else. 
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and throughout the rest of the Epistle(%). But the flow of thought 
in Heb 1,1-5 seems to indicate that, for the author of Hebrews, Son 
is the title of Jesus which embraces all the rest. As F. Büchsel says 
so well: “All the statements about Jesus in the Epistle to the He- 
brews are rooted in the idea that Jesus is the Son of God.... God 
calls him Son: this is the name by which he ranks above even the 
angels (1,4,5) (5) ". 

We have come to the end of our brief survey of the seven 
Christological designations in Heb 1,2b-4. If our analysis of the 
meaning of the individual designations is correct, then a certain pat- 
tern and movement of thought emerge. The author begins to de- 
scribe the Son (huis, v. 2a) in terms of his exaltation to the status of 
heir (v. 2b), then moves back to the Son's mediation of creation 
(v. 2c), then “moves back" still farther to the Son's eternal, timeless 
relationship to God (v.3a). Then the author turns around and 
moves forward to the Son's conservation of what he helped create 
(v. 3b), then forward again to the Son's sacrifice for sins (death and 
entrance into the heavenly sanctuary, v.3c), then forward again to 
his being seated at the right hand in heaven (v. 3d), and finally to 
the consequence of his exaltation: his perduring(®) superiority vis- 
à-vis the angels (v. 4). Putting all of this into a diagram, we arrive 
at something like a “ring structure", a ring that describes the Son 
from the viewpoint of exaltation as starting point and exaltation as 
goal. 


(64) A valid point made by VANHOYE, Situation, 93-94. See also WEST- 
COTT, Hebrews, 17: “By the ‘name’ we are to understand probably not the 
name of ‘Son’ simply... but the Name which gathered up all that Christ was 
found to be by believers...". Similarly, but more cautiously, MOFFATT, He- 
brews, 8: “...it [onoma] carries the general Oriental sense of ‘rank’ or ‘dig- 
nity'...it is needless to identify onoma outright with Auios, though Auios 
brings out its primary meaning”; so too MACNEILL, Christology, 36; similar- 
ly, DEY, The Intermediary World, 147. 

(65) BÜCHSEL, Christologie, 5 (translation mine); cf. GRÄSSER, *Hebráer 
1,1-4", 206. 

(66) The perfect tense of kekléronoméken makes a subtle point. The eter- 
nal Son did, for a little while (brachu) become lower than the angels (2,9) by 
entering into this world as man (10,5). But his exaltation is that event (now 
past) which guarantees him permanent superiority (in functional, salvation- 
historical terms) over the angels. 
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2. di'hou epoiésen (creation) 


1. hon ethéken (exaltation) 


y. kreittön..... onoma 
(result 
of exaltation) 


3. ön apaugasma etc. 
(eternal existence) 


6. ekathisen (exaltation) 


4. pherön 
(conservation 
of creation) 


5. katharismon poiösamenos 
(death and entrance into the 
heavenly sanctuary) 


It is this ring structure that is the key to the movement of the 
author’s Christological thought in 1,2b-4. Without it one misses the 
retrogressive and then progressive flow of designations. It may be 
that many commentators on Hebrews have been puzzled by the ex- 
act import of the string of designations in 1,2b-4, especially in rela- 
tion to the whole of chap. 1, precisely because they have not grasped 
the ring structure which the author is using. 
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tions christologiques de 1,2b-4. Le modèle qui émerge alors est celui d'une 
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The Quotation from Isa 40,3 in John 1,23 


All four canonical gospels agree in applying Isa 40,3 to the fig- 
ure of John the Baptist (Matt 3,3; Mark 1,3; Luke 3,4; John 1,23). 
The Baptist is said to be “the voice of one crying in the wilder- 
ness". Whereas in the Synoptic Gospels it is the evangelist who 
identifies John the Baptist with this *voice", the author of the 
Fourth Gospel has the Baptist himself pronounce the identification 
in front of an embassy front Jerusalem (cf. John 1,19): 

Eon‘ 

¿yo ovi] Boóvtoc £v Tf EpñLO * 

&0ODvate TV óðòv kupiov, 

Kodog einev 'Hoatag 6 npopñtnc. 

He said, 

“I am the voice of one crying in the wilderness: 

make straight the way of the Lord, 

as the prophet Isaiah said” (John 1,23). 


The wording of this quotation in the Fourth Gospel evokes at 
least two questions: (a) What OT text did the evangelist use: the 
Hebrew text, the LXX or another Greek version(!)? (b) How are 
we to explain changes — if any — introduced by him into this text? 


(!) Of course, it is possible that the quotation is drawn from one of the 
Synoptic Gospels, or from another source used by John. As the synoptics 
quote Isa 40,3ab in exact agreement with the LXX, the observations made 
below on the relationship between John 1,23 and Isa 40,3ab LXX apply for 
the greatest part to the relationship between John 1,23 and one or more of 
the synoptic parallels as well. In the case of the use of another source, it 
should be taken into consideration, that John’s quotation agrees with the 
LXX except for one word, and that this one exception can be adequately 
explained on the level of Johannine redaction, as will be demonstrated below, 
so that the supposed source probably contained the quotation in the LXX 
version. Those who want to suppose that John here depends upon one or 
more of the Synoptic Gospels or upon another source, may often read in 
what follows “the Synoptic Gospels” or “the source” for “the LXX”. 
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In this paper, I shall try to find an answer to these questions. The 
first one especially has already been discussed by others(?), but as 
yet there is hardly unanimity in the answers given. The second 
question is mostly overlooked or only inadequately discussed, possi- 
bly because of a certain lack of sensitivity for John’s redactional 
nuances. 

In my first section, the question of the textual basis of the quo- 
tation will be dealt with; in the second section, I shall try to explain 
why the evangelist made a modification in the quotation. In this 
way, I hope to make a small contribution to the elucidation of 
John’s use of the OT. 


Divergent opinions are found concerning the OT text used by 
the evangelist in making his quotation from Isa 40,3. The diver- 
gence is due to the fact that the quotation agrees with the LXX, 
except for súdúvate in the second line. There, the LXX has étot- 
udoate, “prepare”, as a translation of the Hebrew pannü, whereas 
in the next line of Isa 40,3, the LXX renders the Hebrew yasserü 
with evbeiac nostre, “make straight". The difference between John 
and the LXX in the second line makes some scholars seriously pon- 
der the possibility that the fourth evangelist drew the quotation at 
least partly from the Hebrew text: he himself rendered pannü with 
ed0bvate (©), or he substituted yasserü from the next line for pannú, 
and translated it with ev@vvatse(*4). Another possibility considered 


(2) Ample discussion of John's OT quotations can be found in F.- 
M. BRAUN, Jean le Théologien, 1: Les grandes traditions d’Israël et l'accord 
des écritures selon le quatrième évangile (EBib; Paris 1964) 3-45; 
E. D. FREED, Old Testament Quotations in the Gospel of John (NTS 11; 
Leiden 1965); G. REIM, Studien zum alttestamentlichen Hintergrund des Jo- 
hannesevangeliums (SNTSMS 22; Cambridge 1974) 1-96. 

(3) C. K. BARRETT, The Gospel according to St. John. An Introduction 
with Commentary and Notes on the Greek Text (London 21978; orig. 1955) 
28-29, 173; FREED, OT Quotations, 5-6; REIM, Studien, 5, 90. Cf. K. STEN- 
DAHL, The School of St. Matthew and Its Use of the Old Testament (Phila- 
delphia 21968; orig. Uppsala 1954) 52. 

(^) C. F. BURNEY, The Aramaic Origin of the Fourth Gospel (Oxford 1922) 
114; J. H. BERNARD, À Critical and Exegetical Commentary on the Gospel 
according to St. John (ICC; Edinburgh 1929) 38; FREED, OT Quotations, 4-5, 
6. 


192 M. J. J. Menken 


by scholars is that the presence of the words evBeiag noite in Isa 
40,3c LXX led the evangelist to replace ¿toyuúcate by súbovare, 
and, in that way, to shorten the two parallel lines Isa 40,3bc into 
one line; in this case, he is only dependent upon the LXX(5). It is 
often supposed, in arguing one of these possibilities, that John 
quoted from memory (ô). | 

In my view, it is fairly certain that John drew his quotation 
from Isa 40,3 from the LXX or from a pre-Aquila recension of it. 
These are the arguments: 


(a) That John knew the LXX, is evident from those OT quota- 
tions in his gospel that agree exactly with the LXX: 10,34 = Ps 
81(82),6; 12,13 = Ps 117(118),26; 12,38 = Isa 53,1; 16,22 = Isa 
66,14; 19,24 = Ps 21(22),19. Because of the agreement in these 
instances between the LXX and the Hebrew text, one could argue 
with C. K. Barrett: “No conclusion can be drawn regarding the 
source whence these quotations were drawn" (7). Nevertheless, a few 
observations strongly suggest that John drew from the LXX: 

- Only in 10,34 does John use gira; elsewhere, he always uses sirov 
(1,15.30.50 etc.) for the 1st pers. aor. ind. Apparently, he took the 
peculiar form from Ps 81,6 LXX ($). 


(5) A. H. FRANKE, Das alte Testament bei Johannes. Ein Beitrag zur Er- 
klärung und Beurtheilung der johanneischen Schriften (Gôttingen 1885) 283; 
- A. SCHLATTER, Der Evangelist Johannes. Wie er spricht, denkt und glaubt. 
Ein Kommentar zum vierten Evangelium (Stuttgart 1930) 41-42; R. BULT- 
MANN, Das Evangelium des Johannes (MeyerK; Göttingen 1941) 62, n.6; 
BARRETT, St. John, 173; BRAUN, Jean le Théologien II, 9-10, 21; FREED, OT 
Quotations, 6; R. E. BROWN, The Gospel according to John (i-xii). Introduc- 
tion, Translation, and Notes (AB 29; Garden City, NY 1966) 43, 50-51; 
REM, Studien, 5. The marginal note at John 1,23 in NA? refers to Isa 40,3 
LXX. 

( So BURNEY, Aramaic Origin, 114; BERNARD, St. John, 38; BRAUN, 
Jean le Théologien 1, 44; FREED, OT Quotations, 6. That John quotes from 
memory is also held by C. Goopwin, ‘How Did John Treat His Sources?’, 
JBL 73 (1954) 61-75; B. Noack, Zur johanneischen Tradition. Beiträge zur 
Kritik an der literarkritischen Analyse des vierten Evangeliums (Teologiske 
Skrifter 3; Copenhagen 1954) 71-89; R. SCHNACKENBURG, Das Johannesevan- 
gelium, I: Einleitung und Kommentar zu Kap. 1-4 (HTKNT IV/1; Freiburg 
etc. ?1972) 104. 

(7) St. John, 28. 

(8) There exists, in fact, a reading einov in John 10,34 (ADMSA and oth- 
ers) It is possible that the reading eina is an assimilation to the LXX; on 
the other hand, the peculiarity of eina is a strong point in favour of its being 
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- John 12,38 and Isa 53,1 LXX agree against the Hebrew text in 
prefixing kúpte. For “revealing” the evangelist here uses AnoKa- 
AÓTTO, whereas he normally has qavepóo (John 1,31; 2,11 etc.). 

To the series of OT quotations derived by John from the LXX 
may be added John 2,17 = Ps 68(69),10. Here, John's text agrees 
exactly with LXX BN in having the future katagdyetar instead of 
the aorist katépayev. It is, however, quite possible that the reading 
of BN has been influenced by John 2,17(°), and that we have to read 
katégayev, which makes the LXX more closely agree with the He- 
brew text. In that case, it appears that John drew from the LXX 
but changed the aorist into a future to make the quotation into a 
prediction of Jesus’ death (!?). 

(b) If we leave aside for the moment the problematic ev0vvate, 
it is obvious that in John 1,23 the quotation from Isa 40,3 is de- 
rived from the LXX. In itself, the literal agreement in these few 
words is not decisive, as the LXX gives an adequate translation of 
the Hebrew text. What tips the scales, is the presence of the Johan- 
nine hapax legomenon Bodo in the quotation. To indicate “cry- 
ing", “shouting”, the fourth evangelist uses kpátlw (John 1,15; 
7,28.37; 12,44) or kpavyalo (11,43; 12,13; 18,40; 19,6.12.15); only 
in 1,23 does he use Bodo. This clearly indicates his dependence 
upon the LXX. | 

(c) What remains is the problematic ev@vvate.. Is it probable 
that the evangelist himself translated the Hebrew pannü with ev06- 
vate (see the beginning of this section)? In my view, it is highly 
improbable. Pnh pi'el means, with dérék as its object, “to make 
clear", “to prepare"; pnh qal means, with dérék as object, “to turn 
to"(!). Ev00vo here means “to make straight" (?) In the LXX 
and in the other Greek versions of the OT, we meet the following 
translations where the MT has pnh pi'el: 


- drockevato® in LXX Lev 14,36; Aq Isa 40,3; 57,14; 62,10; Mal 
3,1; Symm Ps 79,10; Isa 62,10; Theod Isa 40,3; 62,10; 


original Besides, the variant reading sirov may have been influenced by the 
context: sirov’ vidc toO Osoð sip (10,36). 

() So A. RAHLFS, ed., Psalmi cum Odis (Vetus Testamentum Graecum 
Auct. Acad. Scient. Gottingensis editum X; Góttingen ?1979) ad Ps 68,10. 

(19) See FREED, OT Quotations, 9-10. 

(1) See HALAT II, s.v. pnh. 

(12) See LIDDELL - SCOTT - JONES, Greek-English Lexicon, s.v. 8006vo II; 
BAUER, Wörterbuch, s.v. £600vo 1. 
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- étomdcw in LXX Gen 24,31; Isa 40,3; Theod Mal 3,1; 
- gevtperico in Symm Isa 40,3; 

- ó60nzoiéo in LXX Ps 79,10; Isa 62,10; 

- OkevúCO in Theod Isa 57,14; 62,10; 

- oyxoMálo in Symm Mal 3,1; Isa 57,14(). 


Ev0úvo and its compounds are not found as translations where 
the MT has pnh pi‘el When we suppose that John read an imper- 
ative qal penü, we have to observe that £000vo does not belong eith- 
er to the numerous translations found where the MT has pnh qal, 
nor is there agreement in meaning between pnh qal and &000vo. 

Is it then probable that the evangelist substituted yasserü from 
Isa 40,3c for panni in Isa 40,3b, and translated it with evOdvate? It 
is, of course, a theoretical possibility. However, it is hardly proba- 
ble, as soon as one realizes that the rest of the quotation agrees 
exactly with the LXX. It is impossible to decide whether £000vace 
comes from the evangelist or from his Vorlage. On the one hand, 
ev0Uvo is an obvious equivalent of g000 xotéo, and may have been 
substituted by the evangelist(!4). On the other hand, Aquila’s trans- 
lation as found in ms. 86 has in Isa 40,3c evO00(vate) for yasserü. It 
is quite possible that the verb e000vo figured in Isa 40,3c in the 
tradition before Aquila, when the text of the LXX was compared 
with and adapted to the MT or something very alike to it(!*). In 
that case, the verb may have been in the evangelist’s Vorlage. The 
above means anyhow, that a substitution in John 1,23 of the verb of 
the third line of Isa 40,3 for that of the second line is easier under- 
stood when the use of the LXX or a pre-Aquila recension of it is 
supposed than when we suppose that John drew from the Hebrew. 

So we have to conclude that John quoted from the LXX or 
from a pre-Aquila recension of it, and that he replaced étotuûoate 


(13) In Mal 3,1, the translators of the LXX read pnh qal, to derive from 
the translation émPléwetol. In Zeph 3,15, they seem to have read pdh 
instead of pnh, to derive from AgAo10po1at. 

(14) In Isa 40,3c LXX, ysr pi'el (mesillà object) is translated with £000 
rotéw, and in Isa 45,13b Symm ysr pi'el (deräkim object) is translated with 
£000vo. In LXX 2 Chron 32,30; Prov 9,15; 15,21, katevdúvo translates ysr 
pi ' el. 

(14) See D. BARTHÉLEMY, Les devanciers d'Aquila. Première publication 
intégrale des fragments du Dodécaprophéton... (VTS 10; Leiden 1963). 
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by evObvate, derived indirectly or directly from the next line of Isa 
40,3 (15). 

Was this change of verb brought about because John quoted 
from memory? To me it seems that such an explanation is only 
valid when no explanation can be found on the level of Johannine 
redaction. In the words of R. Schnackenburg: “Obviously, the 
evangelist [John] makes use of Scripture in a free way. It is highly 
uncertain whether he quotes inaccurately from memory; rather it 
should be asked, if he does not — in spite of his good knowledge — 
intentionally change, combine or summarize” (16). In the next sec- 
tion of this paper, the latter question will be asked concerning the 
change of verb in John’s quotation from Isa 40,3. 


II 


It should be clear that a reference to evOsiac noteîte or ev0Ú- 
vate in Isa 40,3c is not a full explanation for the presence of ev0v- 
vate in John 1,23. The wording of Isa 40,3c is what induced John 
to adopt ed0bvate in his rendering of Isa 40,3b. But why did he 
prefer this word to ¿gtoyúcate? Why did he combine the two 
parallel lines Isa 40,3b.c into one, suppressing the verb étotuá- 
oats? 

In what follows, I shall try to show (a) that the verb gtovuáto, 
“to prepare”, when used in a setting such as the one we are dealing 
with, often has a peculiar connotation, and (b) that this connotation 
made it impossible for John to use this verb in his quotation from 
Isa 40,3, because it did not accord with the picture he wanted to 
draw of John the Baptist in his relation to Jesus. 

a) The verb &toındlo, used with an explicit or implicit indirect ob- 
ject, often has this connotation: a subject A prepares something for 
an indirect object B, and only when it is ready, B may come there 


(15) A secondary inducement for the change may have come from “the 
use of evOdvewv with 6666 in Ecclus. (2,6; 37,15; 49,9)", so BARRETT, St. 
John, 173; similarly FREED, OT Quotations, 5. 

(1$ R. SCHNACKENBURG, “Joh 12,39-41. Zur christologischen Schriftausle- 
gung des vierten Evangelisten”, Neues Testament und Geschichte. Historisches 
Geschehen und Deutung im Neuen Testament (FS. O. Cullmann; [Hrsg. 
H. BALTENSWEILER - B. REICKE] Zürich - Tübingen 1972) 167-177, 169- 
170. 
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where A already 1s, to use what has been prepared, to partake in it, 
and the like. In such instances, A precedes B in time at a certain 
place and accomplishes his task of preparing before B appears there. 
Some examples from extra-biblical Greek literature, from the LXX 
and from the NT and other early Christian literature may elucidate 
this. 

A clear example from Greek literature is Euripides, Alcestis 363- 
364. When Alcestis is about to die and to go to the nether world in 
the place of her husband Admetus, he says to her: 


“... wait there for me, when I shall die, 
and prepare (étoipaCe) a home, to live in with me.” 


Admetus will come to the nether world after Alcestis, and will then 
make use of the house she has prepared. 

An example from Greek papyri is P. Oxy. 1299,9 (IV p): “if 
possible, I will prepare it [sc. pickle] for your coming (étowdow 
avto Eos Épyn)", in a letter of parents to their son who is abroad. 
Apparently, the pickle will be ready when the son arrives 
home(!). 

The LXX supplies a series of examples: 


- According to Gen 43,25, Joseph's brothers “put the presents in 
readiness (ntoípacav) until Joseph came at noon; for they had heard 
that he would take his meal there". The brothers are in Joseph's 
house before he himself arrives; with their presents ready, they wait 
for him to come. 

- In Esth 5,14; 6,4; 7,9.10, ¿toyuálo indicates Haman's preparing of 
the gallows for Mordecai. Haman has it prepared on his premises 
(7,9), and it is his intention to have Mordecai brought there to be 
hanged. 

- In Ps 56,7 we read, “They prepared (ntoí(paoav) a snare for my 
feet". The psalmist’s adversaries are presented as having set their 
trap and awaiting their victim to come. 

- According to Prov 9,2, Wisdom set (frtouwäoato) her table, and 
then she sends out her servants to invite people to come to her and 
eat and drink (9,3) (15). 


(17) Comparable seems P. Tebt. 592: pnvookeiv [oe BéAlo dt pd tÕV 
‘Avaivoeiov émo[toA]f|v oot Ereuya Oc ood tayd épyouévio]v Kai Tjtotuáketv 
OOL TAVTA.... 

(18) Other LXX passages to be compared: Gen 24,31; 1 Chron 15,1.3.12; 
2 Chron 1,4; 3,1; Tob 7,15; 11,3; Esth 6,14; Sir 47,13; 49,12; Zech 5,11. 
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Josephus affords an example that speaks for itself in Antiquitates 
Judaicae 18,112. When Herod Antipas falls in love with Herodias, 
the wife of his half-brother, then his first wife, the daughter of the 
Nabataean king Aretas, travels to the fortress of Machaerus (Ant 18, 
109-111). “Some time earlier she herself had dispatched messengers 
to Machaerus, which was at that time subject to her father, so that 
when she arrived all preparations for her journey had been made 
(näviov sic tv Odoiropiav htotuacuévov) by the governor” 
(transl. L. H. Feldman)(!9). 

Finally, examples from the NT and other early Christian litera- 
ture: 


- Several times, évouiáGo is used to indicate the preparation of the 
Passover by Jesus’ disciples (Matt 26,17 // Mark 14,12 // Luke 22,9; 
Mark 14,15 // Luke 22,12; Matt 26,19 // Mark 14,16 // Luke 22,13; 
Luke 22,8). They are sent out to prepare the meal, and when they 
are ready, Jesus and the other disciples come to the place where they 
already are, to eat the Passover(2°). Similar is the use of étowaco 
in Matt 22,4: the king has the banquet ready, and now the guests 
have to come. In Luke 9,52 and Phlm 22, the verb is used for the 
preparation of a guest-room. When the room is ready, the guest can 
come. 

- Etouato also denotes the preparation of tools for an execution 
(Ignatius, Ad Rom. 5,2; Martyrdom of Polycarp 13,2). When these 
have been prepared, the convicted person is brought and executed. 
- God is said to have prepared eschatological salvation (or condem- 
nation) for men. He has prepared it, and when it is ready, man 
shall come and partake in it, obviously in his presence. ‘Etouwuäto 
is used in this sense in Matt 20,23 // Mark 10,40; Matt 25,34.41; 1 
Cor 2,9 // 1 Clem 34,8; Hebr 11,16; Did 10,5; 1 Clem 35,3; 39,9; 2 
Clem 14,5(21). The same use of the verb, but now with Jesus as 
subject, is found in John 14,2-3: *In the house of my Father are 
many dwelling-places; if it were not so, would I have said you that I 
go to prepare (étouuäoo) a place for you? And when I go and pre- 
pare (étouuüow) a place for you, I shall come again and take you to 
myself, so that where I am you may be also". These are the only 


(19) See also Ant 11,246.261; Vita 86. 

(20) See also Evang. Ebion. 7 = Epiphanius, Panarion, 30,22,4. 

(21) This use of the verb is also found in, e.g., the Greek version of 1 En 
25,7. 
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occurrences of étouuäto in John; and the connotation mentioned 
above is evident. Jesus goes first, and when he has the place for the 
disciples ready, he will come again and take them to that place, 
where they will be together with him. | 

- The connotation is also present where the verb is used for the 
preparation of a holy nation (by John the Baptist or by the Holy 
Spirit) in view of the coming of God himself: Luke 1,17; Did 4,10 
// Barn 19,7(22). 

In the light of the above examples it becomes clear what is con- 
noted in the expression gétoyuálo ódov, when it is used as in Job 
38,25 LXX; Isa 40,3 LXX; Mal 3,1 Theod, and in the NT passages 
Matt 3,3 // Mark 1,3 // Luke 3,4, where Isa 40,3 is quoted, as well 
as in Luke 1,76, where this OT passage is alluded to, and in Rev 
16,12. In all these passages, the idea is that someone or some 
people prepare a way for another or for others, and when the way is 
finished, the other or others can come and use it. Those for whom 
the way is destined, are (mostly) indicated by means of a possessive 
genitive; in Job 38,25 LXX a dative and a genitive are parallel: 


tic dì T|voíuaoev vera Adfpo poo, 

óðòv ó& KLÖOLLÄV; 

“Who prepared a course for the boisterous rain, 
a way for the thunders?" 


b) The connotation of &towualo which has been described above, 
made it impossible for John to use it in his quotation from Isa 40,3, 
because it did not fit in with his picture of the relationship between 
Jesus and John the Baptist. Before demonstrating this, it is neces- 
sary to go into two questions concerning John 1,23: whom does the 
evangelist suppose to be the subject of the imperative eúdúvate, and 
who is for him the küpıog of the quotation? 

(1) In the Synoptic Gospels, there is a certain ambiguity as for 
the identity of the subject of étouudoate in Matt 3,3 parr. On the 
one hand, we may suppose that the Baptist is the voice who urges — 
others *to prepare the way of the Lord"; they do so by having 
themselves baptized, and by mending their ways (cf. Matt 3,1-2.4-12; 
Mark 1,4-8; Luke 3,1-3.7-18). On the other hand, John the Baptist 
is the one who — by means of his baptism and his message — 
*prepares the way of the Lord". That this is at least a/so intended 


(22) Cf. also Barn 3,6 /.v.; 14,6. 
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in the synoptic use of Isa 40,3, is evident in the quotation from Mal 
3,1, that is applied to John the Baptist in all three Synoptic Gospels, 
and in Mark even is in immediate conjunction with Isa 40,3: 


* Behold, I send my messenger ahead of you, 
who will prepare your way before you.” (Mark 1,2, with omis- 
sion of “before you”; Matt 11,10 // Luke 7,27) 


For Luke, this interpretation is once more confirmed by Luke 1,76, 
where Zechariah prophesies concerning his new-born son: “You will 
go before the Lord to prepare his ways” (cf. Isa 40,3; Mal 3,1). 

For the Fourth Gospel, the latter interpretation seems to be the 
only possible one, for this gospel contains hardly any reference to 
the Baptist urging others “to make straight the way of the Lord”. 
In John 1,19-37, nothing is told of his preaching of “a baptism of 
repentance for the forgiveness of sins” (Mark 1,4 // Luke 3,3), and 
we are informed only indirectly that people came to the Baptist to 
be baptized (1,25.26.28.31.33). John the Baptist solely speaks about 
Jesus. Later, in John 3,23-30, there is an explicit reference to his 
baptizing people (3,23.26), but in that passage too, the main interest 
is christological (see 3,27-30). The same is true of John 10,40-42. 
In the Fourth Gospel, the clause *make straight the way of the 
Lord" can have a meaning within its context only when it refers to 
the Baptist’s witnessing to Jesus(?) It is John the Baptist who 
“makes straight the way of the Lord", by his testimony on behalf of 
Jesus. 

(2) The above already suggests that for the evangelists the xú- 
proc of the quotation is Jesus. For the synoptics, this seems rather 
clear. The quotation (Matt 3,3 parr) agrees exactly with Isa 40,3 
LXX, except for the last few words: instead of tac tpißovg tod 0g00 
Tijv, “the paths of our God”, the synoptics read tac tpiBouc 
aùtoð, “his paths", the pronoun avtod referring to the kópiog of the 
preceding line. Such a change clearly betrays that in their view 


(5) This interpretation solves the difficulty of SCHNACKENBURG, 
Johannesevangelium Y, 279, and REIM, Studien, 5, that the second line of the 
quotation receives no “inhaltliche Ausdeutung" in John: “in diesem Selbst- 
zeugnis des Täufers kommt es nicht auf seine Busspredigt, sondern nur auf 
seine Stimme für Christus an (V 26)" (Schnackenburg's words) Had John 
not given any significance to the clause under discussion, he could have 
omitted it; cf. Barn 9,3: “Hear, children, the voice of one crying in the wil- 
derness", where no further words from Isa 40,3 follow. 
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Jesus is the Lord, whose way is prepared and whose paths are made 
straight by John the Baptist (?^). 

In John 1,23, the last line of Isa 40,3 is missing(?5), but there 
are other indications that the fourth evangelist, just as the synoptics, 
considers Jesus as the Kópiog5). His gospel contains several in- 
stances of christological use of 6 kúpioc, not only in the Easter nar- 
ratives (John 20,2.13.18.20.25.28, cf. 21,7.12), but also in the preced- 
ing account (4,1 /.v.; 6,23; 11,2; 13,13.14). What is decisive for the 
present instance, is that in the Fourth Gospel John the Baptist de- 
fines his position over against Jesus by indicating Jesus as “the one 
who comes after me" (1,15.27; cf. 1,30) and by saying about him- 
self: *I have been sent before him" (3,28). Jesus comes after him 
(the exact purport of this will be discussed below), and the Baptist is 
the one who makes straight the way of Jesus by means of his testi- 
mony. And even if John should understand the kópvog of Isa 40,3 
as God himself, it remains certain that in the Fourth Gospel the 
coming of God himself takes place in Jesus (see esp. 14,5-11), so 
that in that case “the way of the Lord" is virtually equivalent to 
*the way of Jesus”. 

Let us now return to the change made by the fourth evangelist 
in his quotation from Isa 40,3. Had he left étouuéoate in his text, 
then the words “prepare the way of the Lord" would have implied 
that John the Baptist had to accomplish his task of witnessing to 
Jesus before Jesus appeared. In that case, John the Baptist would 
have to prepare a way for Jesus, and only when this way (or, in 
non-metaphorical language, his testimony) was finished, Jesus could 


(24) One representative quotation concerning the synoptic interpretation of 
Isa 40,3: “Die Js-Stelle wird im LXX-Wortlaut geboten, nur dass tod 0&£00 
nuóv am Schluss in avtod geändert ist. Das lässt darauf schliessen, dass 
auch das vorangehende kvpiov nicht (wie bei Js) auf Gott, sondern auf Jesus 
zu beziehen ist; Johannes der Täufer hatte die Aufgabe, als Vorläufer den 
Weg für Jesus zu bereiten, dh sein Kommen anzukündigen und die Menschen 
durch den Ruf zur Busse und die Aufforderung zur Taufe dafür vorzuberei- 
ten” (W. MICHAELIS, art. 0066 etc., TWNT V, 42-118; 70). 

(25) It is added in ms. W, in the form it has in the Synoptic Gospels, 
evidently under influence of the synoptic parallels. 

(2) So BULTMANN, Evangelium des Johannes, 62 n. 6; FREED, OT Quota- 
tions, 3-4; S. SABUGAL, XPIXTOX. Investigación exegética sobre la cristolo- 
gía joannea (Barcelona 1972) 175, 177, 205, 420, 437; J. BECKER, Das Evan- 
gelium des Johannes (Oekumenischer Taschenbuchkommentar zum NT 4; 
Gütersloh / Würzburg 1979-1981) 96. 
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come and make use of the way laid out by the Baptist. This is 
precisely the manner in which the synoptics present «the temporal 
relationship of John the Baptist and Jesus. In Matt and Mark, the 
Baptist’s ministry ends with the baptism of Jesus (Matt 3,13-17 // 
Mark 1,9-11), and only when John the Baptist has been jailed, Jesus 
begins his public ministry (Matt 4,12 // Mark 1,14a). Luke even 
narrates the Baptist’s being jailed before the baptism of Jesus (Luke 
3,19-22), thereby separating as completely as possible the ministry of 
the Baptist from that of Jesus (cf. also Acts 13,24-25; 19,4) (27). 

The Fourth Gospel presents John the Baptist in a different way. 
As soon as the Baptist appears on the scene, Jesus is there also. On 
the first day of the two over which the evangelist distributes the tes- 
timony of the Baptist (cf. John 1,19.29.32.34), the Baptist says about 
Jesus: “In the midst of you stands one whom you do not know” 
(1,26). The next day, he sees Jesus coming towards him and bears 
witness on his behalf (1,29-34). It is suggested that at that moment 
Jesus’ baptism has already taken place (1,32-34) One day later, 
John the Baptist looks at Jesus as he walks, and his words “Behold 
the lamb of God” are the incentive for two of his disciples to 
become followers of Jesus (1,35-37). Later, when Jesus is on his 
return from his first visit to Jerusalem (cf. 2,13; 3,22), John the Bap- 
tist is baptizing at Aenon near Salim (3,23), and it is explicitly 
remarked: “For John had not yet been thrown into prison” (3,24). 
There, the Baptist witnesses again on Jesus’ behalf (3,27-30). Appar- 
ently, the fourth evangelist makes the ministry of the Baptist con- 
temporaneous with the first part of Jesus’ ministry. John the Bap- 
tist is not so much Jesus’ precursor as a witness who appears next to 
Jesus (25). 


(27) See H. CONZELMANN, Die Mitte der Zeit. Studien zur Theologie des 
Lukas (BHT 17; Tübingen 41962) 15. According to Justin Martyr, Jesus 
makes the work of John the Baptist cease (Dialogus cum Tryphone 51; cf. the 
term zpoéA£ucig for the Baptist’s ministry in 50,2). 

(28) See M. DIBELIUS, Die urchristliche Ueberlieferung von Johannes dem 
Täufer (FRLANT 15; Göttingen 1911) 102-113; W. WINK, John the Baptist 
in the Gospel Tradition (SNTSMS 7; Cambridge 1968) 89-95. Cf. also 
C.H.H. SCOBIE, John the Baptist (London 1964) 143-145; E. BAMMEL, “ The 
Baptist in Early Christian Tradition”, NTS 18 (1971-72) 95-128, esp. 126, 
and G. GAETA, "Battesimo come testimonianza. Le pericopi sul Battista 
nell’evangelo di Giovanni”, Cristianesimo nella storia 1 (1980) 279-314, esp. 
302. Too easily, the qualification “precursor” is applied to the Johannine 


Biblica 66 (1985) 14 


202 M. J. J. Menken 


It is possible that with this presentation of the Baptist the evan- 
gelist carries-on a controversy with disciples of the Baptist, who 
claimed for their master a status higher than that of Jesus on the 
ground that the Baptist temporally preceded Jesus(?). The evange- 
list then shows the relativity of this claim by making the ministry of 
both partly contemporaneous (°P). 

Of course, the evangelist has to acknowledge the historical prior- 
ity of John the Baptist: his ministry began earlier than that of Jesus. 
The evangelist concedes this by such phrases as “the one who comes 
after me" (1,15.27; cf. 1,30), and *I have been sent before him" 
(3,28). However, the relativity of the Baptist's historical priority is 
immediately shown by stressing his meta-historical inferiority over 
against Jesus: “The one who comes after me was before me, because 
he was earlier than I" (1,15; cf. 1,30). The remark about the Bap- 
tist’s historical priority in 3,28 is followed by a passage in which the 
meta-historical distance between Jesus and John the Baptist is em- 
phasized (3,31-36): the latter is "from the earth", the former is 
“from above”, “from heaven”, and he “witnesses to what he has 
seen and heard” (3,31.32). In the Prologue (1,1-18) we meet the 
contrast between the eternal being of the Logos, and the becoming of 
the man John (1,1.6). 

It seems then that the change of étouuäoate into evOvvate in- 
troduced by the fourth evangelist in his quotation from Isa 40,3 was 
motivated by the preoccupation to make John the Baptist not so 


figure of the Baptist, see, e.g., G. RICHTER, “‘Bist du Elias?” (Joh 1,21)”, BZ 
NF 6 (1962) 79-92, 238-256, and 7 (1963) 63-80. 

(29) The thesis that the presentation of John the Baptist in the Fourth 
Gospel has polemical aims against a sect of disciples of the Baptist, has been 
most avowedly defended by W. BALDENSPERGER, Der Prolog des vierten 
Evangeliums. Sein polemisch-apologetischer Zweck (Freiburg 1898). See for 
versions of this thesis with more nuances, e.g., DIBELIUS, Johannes der Täu- 
fer, 119-123; WINK, John the Baptist, 98-105, and for a concentration upon 
the chronological argument O. CULLMANN, ‘O 'OMIZQ MOY 'EPXOME- 
NOZ'", ConNT XI (FS. A. Fridrichsen; Lund 1947) 26-32. 

(3°) The overlapping of the ministries of John the Baptist and Jesus may 
have an historical basis, as has been stressed by, e.g., M. GOGUEL, Au seuil 
de l'évangile: Jean-Baptiste (Paris 1928) 235-274; C.H. Dopp, Historical 
Tradition in the Fourth Gospel (Cambridge 1963) 279-301; SCOBIE, John the 
Baptist, 153-156. It is anyhow consistent with John's overall presentation of 
the relationship of the Baptist and Jesus. 
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much the precursor of Jesus as a witness contemporaneous with Je- 
sus (31). 

This conclusion is confirmed by another feature of the pericope 
in which the Baptist identifies himself with the “voice” from Isa 
40,3 (John 1,19-28), viz., the Baptist’s explicit denial that he is Elijah 
(1,21; cf. 1,25). It has been surmised that the three predicates dis- 
missed by the Baptist for himself: the Christ, Elijah, the prophet 
(1,20-21.25), are on a par, being three different indications for Jesus 
as God's eschatological agent(??) However, this surmise is contra- 
dicted by the fact that in John “the Christ" and “the prophet" are 
predicates applied to Jesus (“the Christ": 1,41; 3,28; 4,25.29; 7,26- 
27.31.41-42 etc.; *the prophet": 6,14; 7,40), whereas Jesus is never 
called “Elijah”. When the fourth evangelist has the Baptist deny 
that he is Elijah, he probably looks upon Elijah as the precursor of 
the Messiah. That is indeed the current early Christian view of Eli- 
jah when identified with John the Baptist, as is evident from Matt 
11,14; 17,10-13 // Mark 9,11-13. 

This view also finds expression in the application to the Baptist 
of the passage Mal 3,1. The messenger of Mal 3,1, whom God 
sends to prepare his way, is subsequently, in Mal 3,23, identified as 


(51) FREED, OT Quotations, 6, seems to prefer the following explanation 
for the change in question: “He [the evangelist] may deliberately have chosen 
evOvvate, ‘make straight’ - in the sense of moral and ethical direction, not 
of the surface of a road - as the word which best expressed his thought... 
For Jn, the Baptist set the ethical and moral *way' Jesus was to go. The 
word étoudoate was too ineffective to express Jn's thought”. He supports 
his explanation with references to the “ethical and moral sense” of 
(kat)edOdvo in the LXX, esp. in Wisdom literature (cf. his pp. 4-5), and in 
the NT, and to the “ethical and moral significance" of Isa 40,3 in 1 QS 8,14 
and 9,19-20. I do not see what there is specifically “ethical” or “ moral” in 
what John the Baptist does and says according to the Fourth Gospel. Com- 
pared with the synoptics, esp. Matt and Luke, the moral element of the mes- 
sage of the Baptist is reduced to almost nothing in John. Moreover, the 
moral meaning of (Kkat)eü0üvo is by no means the only one in LXX and NT, 
see, e.g., from the LXX Num 22,23; Jud 14,7 B; 1 Reg 6,12; 18,20.26; from 
the NT Jas 3,4. 

(32) So, e.g., J. A. TI. ROBINSON, “Elijah, John and Jesus. An Essay in 
Detection", NTS 4 (1957-58) 263-281, esp. 270; RICHTER, “Bist du Elias?", 
passim. The parallelism is maintained for John's source by J. L. MARTYN, 
* We have found Elijah", Jews, Greeks and Christians. Religious Cultures in 
Late Antiquity (FS. W. D. Davies; SJLA 21; [eds. R. HAMERTON-KELLY - 
R. ScRocGs] Leiden 1976) 181-219. 
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the prophet Elijah, who will come before the Day of the Lord. The 
identification of the messenger with Elijah is explicitly made in Matt 
11,10.14(33). In the early Christian interpretation of Mal 3,1 (Mark 
1,2; Matt 11,10 // Luke 7,27) it is supposed that the messenger pre- 
pares the way not for God himself, but for the Christ. The combi- 
nation with Exod 23,20, where God addresses Israel, caused the 
presence of the 2nd pers. sg. pronouns in the quotation, and made it 
into an address of God to his Christ. The conjunction, in Mark 1,2- 
3, of Mal 3,1 and Isa 40,3 in a version which makes the xüpıog, 
whose way is prepared, be Jesus (see above), points in the same 
direction (34). 

Now, since it is the task of Elijah (= John the Baptist) “to pre- 
pare the way” for the Christ (= Jesus), for John to represent the 
Baptist as denying that he is Elijah fits in quite well with the change 
of étoudoate into evOdvate in the quotation from Isa 40,35). 
Both Johannine peculiarities attest to the same tendency: John wants 
to preclude the idea that the Baptist was someone whose task had 
been accomplished when Jesus began his public ministry ($6). 


Bodemplein 23 M. J. J. MENKEN 
6443 CJ Brunssum 
The Netherlands 


(33) See also Tg. Ps.-J. Num 25,12; rabbinic materials in Str-B IV, 
791. 

(34) See about the early Christian identification of John the Baptist with 
Elijah, e.g., F. HAHN, Christologische Hoheitstitel. Ihre Geschichte im frühen 
Christentum (FRLANT 83; Góttingen *1974) 375-380. 

(35) Of course, there may have been other reasons as well for John to 
avoid the identification of the Baptist with Elijah. M. DE JONGE, "Jewish 
Expectations about the *Messiah' according to the Fourth Gospel", NTS 19 
(1972-73) 246-270, esp. 252-256, points to the Jewish expectations as wit- 
nessed by Trypho in Justin's Dial 8,3; 49,1; 110,1, according to which the 
Messiah, a mere man, is at first unknown and unaware of his mission, until 
Elijah anoints him and reveals him. John knew these conceptions (see 
1,26.31) but opposes them, because for him Jesus is more than a mere man, 
is aware of his own mission and is not dependent upon Elijah for being 
revealed to men. For that reason he avoids, according to De Jonge, calling 
the Baptist Elijah. 

(39) I thank Prof. J. Smit Sibinga for his helpful comments on my paper, 
and Mrs. K. M. Court for her correction of the English text. 
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SOMMAIRE 


En Jn 1,23, la citation d’Is 40,3 est tirée de la LXX ou d’une recension 
pré-aquilienne. Jean a remplacé étouudoate par evOdvate influencé par la 
formulation d’Is 40,3c. La raison de cette modification est à chercher au 
niveau de la rédaction johannique : l'évangéliste voulait éviter de suggérer 
que la mission de Jean-Baptiste fût achevée au moment de l’entrée en scène 
de Jésus. Ainsi a-t-il changé intentionnellement le texte de PAT pour mettre 
en relief sa propre conception de la relation de Jean-Baptiste et de Jésus: 
plus que précurseur, le Baptiste était contemporain et témoin de Jésus. 
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Were the Prophets nabi’s? 


There has arisen in recent times a view which, if I read it right- 
ly, would effectively remove preexilic prophecy as such from the 
institutions and literature of ancient Israel and leave us, at best, with 
a congeries of miscellaneous authors who would have had as a com- 
mon denominator nothing more definite than that they were all 
“poets”. This view has been sustained, primarily, by A. Graeme 
Auld(!), perhaps the most controversial aspect of whose thesis is that 
the poetic inspiration of these men “became” prophecy but was not 
such from the beginning(?). But Auld is not the only author who 
has ventured into this area of what is essentially an attempt to 
define or redefine that fretted bit of theological speculation that sur- 
rounds the concept of prophetic “inspiration” (2). 

It is, of course, obvious that the “prophetic literature” has al- 
ways been an ambiguous and polyvalent designation, both in Jewish 
and in Christian times. What Christians nowadays will generally 
refer to as “ Deuteronomic history" — Joshua-Judges-Samuel-Kings 
— appears in the Masoretic canon (which is post-Christian, by any 
definition) as nebi’im ri’sönim, the “first prophets”. It is hard to 
imagine how these works could ever have been thought of as pro- 
phetic except on a very late and post-biblical notion of both scriptu- 
ral inspiration and authorship. Critically speaking, it would seem 


(!) Earlier in “Poetry, Prophecy, Hermeneutics: Recent Studies in Is- 
aiah”, SJT 33 (1980) 567-581, then in “Prophets Through the Looking Glass: 
Between Writings and Moses", JSOT 27 (1983) 3-23. R.CARROLL, “Poets 
not Prophets: A Response to *Prophets Through the Looking Glass’”, JSOT 
27 (1983) 25-31, rejoined, raising the question of the n°bî° îm, and was an- 
swered, in part, by Auld in *Prophets Through the Looking Glass: A Re- 
sponse", JSOT 27 (1983) 41-44. 

() Cf. H. G. M. WILLIAMSON, “A Response to A.G. Auld”, JSOT 27 
(1983) 33-39. 

(3) C£. S. A. GELLER, “Were the Prophets Poets?” Prooftexts 3 (1983) 211- 
221. 
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that the designation is meaningless. As for the “later prophets”, 
however, the nebí'ím ’aherönim of the Jewish canon, simply “the 
prophetic books" of the Christian canon, here we are talking much 
more critically and univocally. In this area, the term nebi’im cer- 
' tainly corresponds precisely with what we understand to be prophetic 
literature in the classical sense. True, in the Christian canon the 
category has been contaminated by the introduction of intrusive lit- 
erary genres, but to a less degree this is true of the Jewish canon as 
well. Nevertheless, it is without doubt that, with some excrescences, 
we are presented here with a distinct body of literature that has 
more in common with itself than is aberrant. It cries for definition, 
for a descriptive determination of its common denominator. The 
definition given it in Jewish tradition is nebi’im, in Hellenistic Ju- 
daism and derivative early Christianity prophétai. 

This rehearsal of commonplaces is prefatory to the observation 
that once more we have been invited to take a look at the develop- 
ment in Israelite history and religion of the term nabí” and of the 
propriety of its translation into Greek as prophetes and thence into 
our modern languages as “prophet”. 

Let me summarize the conclusions I have reached, which consti- 
tute the matter of the modest thesis I wish to propose. First of all, 
by those who are credited with having begun the classical prophetic 
tradition in Israel, North and South, the designation nàbí' was not 
assumed and was sometimes explicitly rejected. The rejection, when 
it occurred, was not necessarily based on a pejorative evaluation of 
the nabi” (though occasionally it may have been such); principally it 
was simply a matter of what was and what was not: a question of 
identity. These people simply did not consider themselves to be 
nebi’ îm. What they did consider themselves to be may be rather 
more difficult to determine, and it was not always necessarily the 
same thing. One thing, however, is fairly easy to surmise, and that 
is that these charismatic individuals would not have sought their 
common identity under the vague rubric of *poet" — a category for 
which there was no distinct term in Biblical Hebrew ($). 


(4) What is poetry as distinct from prose is always a difficult question to 
answer in respect to any language but is particularly difficult with the Semitic 
languages, since the distinction has been drawn in isolation from their rather 
ancient literatures. One need only compare BA? with BHS to see how often 
what is prose and what is poetry have depended more on the editorial eye of 
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At some indeterminate period, but certainly by the time of Jer- 
emiah and Ezekiel, nàbí' had become an acceptable self-designation 
for those who thought of themselves as standing within the classical 
prophetic tradition of Israel and Judah. This much is easily demon- 
strated. An associated question must also be faced, however, both : 
with regard to the refusal of the title by the eighth-century prophets 
and its acceptance by those of the seventh century and after, and 
that is that both characterized what they were doing by use of the 
verb “prophesy” or “act the prophet”. 

First, then, with regard to the rejection of the title nabi’ by the 
earlier classical prophets. Am 7,14 has to be our starting point. 
This text, part of a biographical episode that has been inserted into 
some first-person accounts of Amos’s visions(°), is the prophet's re- 
sponse to the priest Amaziah. By some scholars and by some mod- 
ern versions of the Bible such as NAB it is read: “I was no prophet, 
nor have I belonged to a company of prophets” — that is, he had 
not been a nábí” nor associated in any way with the n¢bi’im till the 
Lord “took” him and sent him to prophesy against Israel. What 
the Hebrew actually says is: “No-nabí” I and no-ben-nàbf' I” (“be- 
longing to a company of prophets” is. probably a good enough ren- 
dering of what was meant here by ben-näbi’). What is this lack of 
identification between himself and the nabí” asserted by Amos: past 
or present? We have to supply the tense of the non-existent verb or 
copula. I fear it is necessary to agree with most other versions, RSV 
and NEB included, and with the logic of the syntax and context of 


a modern scholar than on any determinants left behind by the original au- 
thor. As J. KUGEL has pointed out, that which was once proclaimed as the 
sovereign criterion and essence of Hebrew poetry, that is to say, parallelism, 
is found just as frequently in biblical prose as in biblical poetry. See his The 
Idea of Biblical Poetry (New Haven 1981), and the reviews in JSOT 28 
(1984) by F. LANDY, pp. 61-87; W. G. E. WATSON, pp. 89-98; and P. D. MILL- 
ER, Jr., pp. 99-106. Kugel’s response appears on pp. 107-117. Poetry, in a 
rudimentary sense at least, probably was a more “natural” form of primitive 
human expression than was prose (prorsus, “straightforward” speech, for 
which more care was required). The canonization of poetry as an exalted 
art-form is a modern conceit. 

(5) This insertion is ascribed to “the old school of Amos” by 
H. W. WoLFF, Joel and Amos (Hermeneia = BK 14/2; Philadelphia 1977) 
108. The author, according to Wolff, “must have been an eye-witness” who 
matched Amos’s style perfectly and who would hardly have invented the epi- 
sode. 
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the passage against the view of the late H. H. Rowley(9) that has 
apparently been the inspiration of NAB. Amos is not saying that he 
had not been a näbi’ till the Lord took him from his herds and 
sycamore groves and constituted him a ndbi’. He is saying that he 
was not then and there — at the time of his confrontation with 
Amaziah — the kind of prophet, the näbi”, over whom Amaziah 
exercised legitimate control. He is responding, it would appear, to 
an assumption of Amaziah’s, not to a charge. Amaziah had ad- 
dressed Amos as a hôzeh, “seer”, a title which Amos did not repu- 
diate and which he probably recognized as apposite(”). It is to be 
noted that both Amos and Amaziah described Amos's activity at 
Bethel by use of the verb tinnäbe’/hinnäbe’, conventionally trans- 
lated *prophesy", a verb quite obviously derived from the same tril- 
iteral root that has produced nàbf'. 

In another passage which is authentically Amos's, 2,11a, we find 
a reference to nebi’im: “I raised up prophets among your children”, 
says Yahweh, “and nazirites among your youth”. This coupling, in 
its context — the destruction of the Amorites and the dispossession 
of their land in favor of the Israelites (the preceding vv. 9-10) — 
suggests that what is meant here is the nationalistic nabi” of the 
kind we encounter in the books of Samuel and Kings, who together 
with the näzir, the consecrated warrior of the Samson type (cf. 
Jgs 13,4-5), contributed to Israel's pursuit of its holy wars against its 
enemies. (In this same passage, v. 12 bears all the earmarks of an 
expansion of the text, reflecting a postexilic idea of the character of 
both prophet and nazirite. Amos does not question the legitimate 
historical significance of these charismatic figures of the past; but 
neither does he associate himself with either of them (5). 

When it is brought home to us that in the collected work of 
Amos, the one who is counted par excellence the father of the clas- 
sical prophetic tradition in Israel, nàbí' occurs twice only, once as a 
disclaimer and the other time as an historical datum irrelevant to 
Amos himself, it might seem that a presupposition could be inter- 
tained with regard to those others who supposedly thought of them- 


($ *The Nature of Prophecy in the Light of Recent Study", HTR 38 
(1945) 24 and note. 

(7) Cf. WoLFF, Joel and Amos, 313. 

(3) Am 3,7 is also a fairly obvious gloss, Deuteronomic in language and 
in its conception of prophetic fulfillment. Cf. Worrr, Joel and Amos, 181. 
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selves and who are certainly thought of by us as constituting his 
successors. That is to say, the burden of proof might better rest on 
those who want to interpret the prophetic references to nabí” and 
nebi’im as self-identifications rather than where it seems to rest at 
present, on those who question the identification. This is a point to 
bear in mind particularly as we deal with the words of the prophet 
Hosea. 

It is difficult to assay the occurrences of nàbí' in the book of 
Hosea, in view of (1) the well-known poor state of preservation of 
its text with consequent ambiguities of interpretation (°), and (2) the 
redacted state of the work for Judean use which has resulted in the 
intrusion of elements which are not reflective of Hosea’s own mind 
and situation. Certainly it is clear enough that in Hos 4,5 the term 
is used pejoratively, of the prophets who along with the priests have 
rejected and suppressed the knowledge of God and have forgotten 
his tórá. In their commentary, Andersen and Freedman observe: 
“There is no other place in Hosea where prophets are attacked, 
whereas the priests are denounced again and again”(!%). This may 
be true. It might also suggest, however, that if the usage is Hosea's, 
it is of a term that the prophet would not have found applicable to 
himself. And it may also be true that in the passages where the 
priests are denounced again and again, under the rubric “priests” we 
may be reading shorthand for “prophets and priests". The associa- 
tion and even identification of the two under the one or the other 
title is not without precedent in the Bible, to say nothing of other 
cultural literatures of the ancient Near East. The identification here, 
if it is one, might be expected, given Hosea's particular preoccupa- 
tion with the cult and its proprieties and personnel (!!). 


(?) C£. H. UTZSCHNEIDER, Hosea: Prophet vor dem Ende (OBO 13; Gót- 
tingen 1980) 142. 

(19) F. I. ANDERSEN and D.N. FREEDMAN, Hosea (AB24; Garden City 
1980) 351. WoLFF, Hosea (BK 14/1; Neukirchen 1965) 88, 95-96 attributes 
the prophets of the text to a Judean redactor thinking of the prophets who 
opposed Jeremiah. UTZSCHNEIDER, Hosea, 227, however, while refusing to 
enter into the text-critical question (141), argues that the passage could have 
had a context in Hosea's experience and questions WolfPs thesis of Hosea's 
wholly positive view of the nebi’ im. 

(11) This emphasis of Hosea is not always fully appreciated, and it might 
argue against Wolffs idea that there was no cult prophecy at Bethel. Cf. 
R. P. CARROLL, When Prophecy Failed: Reaction and Responses to Failure in 
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This factor among others might make us wary of peremptory 
conclusions about the meaning of nàbí' in the other passages of 
Hosea. We have no intention of claiming that the prophet's refer- 
ences to the nebi’im are invariably negative, for as a matter of fact 
they are more often positive. We merely want to repeat the caution 
issued above against a too hasty conclusion that Hosea thought of 
himself as one of them. In 6,5 Yahweh speaks through Hosea to 
the effect that through the nebi’im he has “hewn” or “hacked” the 
Israel of the past. The verb is a strange one, but if we accept as the 
MT parallel of nebi’im “the words of my mouth”, and if we correct 
the following stich with the aid of the LXX to read “my judgment", 
then it does appear that Hosea is evoking the memory of nebi’im 
who were prophets of judgment in the “classical” tradition (!?). 
Even so, it would seem precarious on this basis to specify where 
Hosea has not and conclude that he had in mind Ahijah of Shiloh, 
Elijah, Elisha, Micaiah ben Imlah, Amos, and himself(!*). 

There is something similar in Hos 12,11. Here in the midst of 
a retelling of Israel's history, partly in and partly out of the character 
of its ancestor Jacob, a history of continuous resistance to the word 
of God, the nebi’im are mentioned as those to whom the Lord 
spoke, whose visions he multiplied, and through whom he gave pa- 


the Old Testament Prophetic Tradition (New York 1979) 49-50 on Hosea. He 
finds it strange that “only in Hosea a trenchant criticism of idolatry was 
maintained by an eighth-century prophet" since *the prophets of that period 
were more intent on condemning social injustice than on criticising idolatry ". 
See also G. I. EMMERSON, Hosea: An Israelite Prophet in Judean Perspective 
(JSOTSup 28; Sheffield 1984) 117-118. She points out that in Hosea, in 
contrast with Amos, *the requirements of social justice are not forgotten, but 
concern with cultic affairs takes precedence”. It was not Amos, after all, the 
prophet who was expelled from Bethel, who condemned its calf-images. This 
was left for Hosea to do. Amos ridiculed the cult of hypocrites precisely 
because it was that of hypocrites; he seems to have had little interest in the 
cult otherwise. Hosea, to the contrary, took the cult and all that pertained to 
it very seriously. 

(12) However, the text does remain uncertain. The LXX over all reads 
quite differently. And BHS continues to argue for '«bàním in place of 
nebi’im by appealing to Exod 31,18. 

(13) So WOLFF, Hosea, 152. ANDERSEN-FREEDMAN, Hosea, 428, are more 
realistic when they say: “It is tantalizing that Hosea does not tell us whom 
he means by ‘the prophets’” — even though they also believe that Hosea is 
speaking of his “predecessors” and seeing his activity as a continuation of 
theirs. 
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rables. Nothing more specific is said of these persons, and there is 
no hint that Hosea considered himself to be one like them. The 
following 12,14, though its authenticity seems to go unquestioned by 
most commentators, looks like a later gloss. There would seem to 
be no doubt that the text has Moses in mind as the nàbí' through 
whom the Lord brought Israel up from Egypt, though it may be 
wondered through which näbi” he preserved Israel thereafter(!*). 
The OT identification of Moses as a nabi’, however, is a late devel- 
opment(!5). If authentic, the text may be using näbi’ in the vague 
“Elohistic” way of Gen 20,7. 

The most problematical text of all occurs at Hos 9,7-8. “The 
nábí” ... the man of the spirit is m*Sugga'”. Of whom is this said? 
And by whom? Is it said against Hosea? Against a specific nabi” or 
every näbi’? And what is the relation to the context? No two com- 
mentators are in agreement in their interpretations of this passage 
and the sequence of its thought. Too many rubrics have to be sup- 
plied to identify speakers and the direction of their speech before 
any coherence can be imposed on the passage. It incorporates an 
old byword(!5) reflecting the mixed emotions with which the word or 
act of a nabí” was often greeted, an even superstitious awe mingled 
at the same time with the notion that the source of the word or act 
was antic and irrational (cf. 2 Kgs 9,11). And that is about all that 
is certain about Hos 9,7-8. It would be temerarious, to say the least, 
to make this a cornerstone of Hosea's thinking about the nebí'ím or 
his participation in their fellowship. One has to read this passage 
with the presupposition that Hosea was a näbi’ before he can be 
found in it. 

There is no problem whatsoever about the way in which the 
book of Micah looks on the status of the nebi’im. In 3,5-6.11, pas- 
sages which hardly anyone would question as being authentically 
Mican(!?), the nebi’im appear universally as antagonists to the word 


(14) Cf. W. R. HARPER, Amos and Hosea (ICC; New York 1905) 389. 
ANDERSEN-FREEDMAN, Hosea, 621 find “unsupportable” Worrrs idea (Ho- 
sea, 281) that Moses is meant both times. 

(15) Cf. R. SMEND, Das Mosebild von Heinrich Ewald bis Martin Noth 
(Tübingen 1959) 56. 

(16) ANDERSEN-FREEDMAN, Hosea, 533. 

.(7)C£ H. W. WoLrr, Micha (BK 14/4; Neukirchen 1982) 59-81 and 
XXXVIII-XXIX. 
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of God, aligned in familiar pattern with the priesthood as in Hos 4,5, 
inimical to the best interests of the people of God. 

Isaiah certainly did not characterize himself as a näbi’, though 
probably a case could be made for the plausibility of his having 
been a nabí” prior to his personal call to prophecy as recorded in 
Isaiah 6. Hans Wildberger is doubtless correct in his conclusion that 
Isaiah, had he categorized himself at all, would have found it natural 
to identify himself as a hözeh, a seer(!8). We will recall that it was 
by this title that Amaziah saluted Amos, and that Amos did not 
reject the title. In 30,10 Isaiah, speaking obviously of those whom 
he considered to be authentic prophets, parallels hözim with rö’im: 
“They say to the rö’im, ‘See not! ; and to the hözim, ‘Envision not 
to us what is right'". It is this “seeing” and “envisioning”, of 
course, that Isaiah ascribes to himself in 6,1. On the other hand, 
Isaiah's references to the nebi’im — and they are remarkably few in 
a collection the size of this work — are invariably pejorative. In 3,2 
they are among those on whom Judah and Jerusalem have mistak- 
enly relied for the prop and support of their society, and here nàbí" 
is paralleled with gösem, “ fortune-teller”, *diviner". In28,7 they 
are again paired off with the priesthood for having given false guid- 
ance in a state of drunkenness. The remaining passages that men- 
tion the nabí”, 9,14 and 29,10, whether they are authentic or, as 
many suspect, glosses, are also pejorative in tone. Only in the later, 
legendary narrative passages of the book, 37,2; 38,1; and 39,3, is 
Isaiah termed a nabî”. 

What of 8,3, where the one who was presumably Isaiah's wife is 
called n*bí” 4? It has frequently been assumed that in this case the 
title is being conferred by protocol as in the German manner of 
Frau Doktor or Frau Professor. There is no justification for such an 
assumption to be found in all the other passages of the OT where 
the title is used: whether of Miriam in Exod 15,20, of Huldah in 
2 Kgs 22,14 and 2 Chr 34,22, of Noadiah in Neh 6,14, or of Debo- 
rah in Jgs 4,4. Whatever the propriety with which the title was con- 
ferred on these women, individually or in the whole, it has been 
conferred on them always in their own right. It would seem that 
the lady of Isa 8,3 was simply known to be a nebi’ä, and that the 
matter is no more complicated than that. It is true, the association 


(15) See Jesaja (BK. 10; Neukirchen 1983) 1590-1591. 
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with Isaiah might raise again the question whether, prior to the 
“conversion” scene recorded in chap. 6, he himself had been a näbi” 
of the Jerusalem temple where the scene took place — a question 
which will not be taken up here. 

If the situation argued above with regard to the eighth-century 
prophets' posture toward the nebi’im is judged to have validity, it is 
instructive to contrast it with the attitudes of the prophets of the 
seventh century and beyond. In the book of Jeremiah the term 
näbf” occurs many times over all the occurrences in the rest of the 
prophetic literature combined. The book of Jeremiah is another 
biblical work notoriously difficult to reduce to a common present- 
ment, in view of the various refractions, Deuteronomic and others, 
through which the prophet’s word has reached us. However, it 
would seem pointless to deny that, from the autobiographical note in 
1,5 onward, where Jeremiah is appointed “näbi” to the nations”, the 
title had become an acceptable designation for those who considered 
themselves to stand in the “classical” prophetic tradition — the tra- 
dition of Micah and Hosea, at least, in the case of Jeremiah. That 
the situation was a somewhat new one, however, might be indicated 
by Jer 26,16-19, where “the princes and all the people" are repre- 
sented as pleading with “the priests and the nebi’im” — the old 
familiar association, doubtless involving the cult personnel of the 
temple/court — that Jeremiah should indeed be certified a näbi’ on 
the precedent of Micah of Moresheth, who, as we have just seen, 
most certainly would not have numbered himself among the 
nebi’ fm. 

Ezekiel more than confirms our argument. Some may claim, 
and with considerable justification, that Ezekiel the näbi’ is some- 
thing of a throwback to the earlier concept of this prophetic type, 
together with its priestly associations and the suspicion of ecstatic 
and other erratic behavior. It can hardly be by mere coincidence 
that with Ezekiel prophecy by means of the “spirit” returns in full 
force, in contrast with the “word” or “vision” that had been the 
inspiration of the prophets of the eighth century — and “spirit” 
almost always suggests the ecstatic spirit possessed by or possessing 
the nábí”. This byway we shall not pursue. Suffice it to say that 
from now on we do not find much if anything said in derogation of 
nabi’-ism in principle, only, perhaps, the rejection of some particu- 
lar näbi’ for personal reasons. And to the contrary, the title has 
become the customary one, mutually exchanged, both for those who 
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continued the old näbi’-ism tradition of nationalism and cult and 
for those who so bitterly opposed both nationalism and cult by their 
claim to the same prophetic word. Jer 23,9-40 and Jeremiah 28, 
among other passages, eloquently testify to this fact. 

We are brought, then, rather inevitably, to the famous passage 
of 1 Sam 9,9, enmeshed in the Saul story: “What today we call a 
näbi’ was formerly called a rö’eh”. This verse is undoubtedly a 
gloss introduced into the older story(!?), and it seems pointless to 
enquire when and by whom it was introduced, except to acknowl- 
edge that it confirms and perhaps comments upon the semantic shift 
that took place between the eighth and seventh centuries. A far 
more intriguing area for speculation is: what caused the shift? What 
was it that persuaded thoughtful and pious Israelites that a rather 
tarnished name — tarnished at least in the eyes of many — should 
now be given respectability, even at the risk of ambiguity? Certainly 
the phenomenon is not unique: Mormons, Quakers, Huguenots, even 
Christians themselves and doubtless countless others, have ended by 
accepting as their own names which were originally tainted with 
negative implications or even given in derision. Here we do not 
have that precise situation but something that is very close to it. 

I find quite unsatisfactory some of the explanations of the tran- 
sition that have been recently ventured. John Briggs Curtis(?) has 
tried to present 1 Sam 9,5-10 as an etiological narrative in which v. 9 
is a conclusion containing a folk etymology derived from the preced- 
ing v. 7: “what nabi’” = “what shall we bring/give?” The play on 
words is obvious enough, but it is hard to imagine that a folk ety- 
mology in an isolated narrative has determined rather than has been 
determined by such an important semantic shift in the historical 
development of the Hebrew language. Shmuel Shaviv has rightly 
called Curtis to task on this point(?), though in the same breath he 
seems to propose some unacceptable etymologies of his own — in 
his case real etymologies, but unrealistically predicated(?). In the 


(19) As was acknowledged long ago by, among others, G. BRESSAN, Samu- 
ele (La Sacra Bibbia; Rome 1954) 155. . 

(9) *A Folk Etymology of Nabi’”, VT 29 (1979) 491-493. 

(21) * Nabi’? and nägid in 1 Samuel ix 1-x 16”, VT 34 (1984) 108-113. 

(2) M. GónG, who has long been proposing an Egyptian origin for the 
Hebrew nàbí', his recently adduced some fresh considerations to bolster his 
thesis. See “Weiteres zur Etymologie von nàbí'", BN 22 (1983) 9-11. Not 
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Samuel text we have a Wortspiel and nothing more; we are far from 
the elusive origin of the term abi’. Obviously, we have need of a 
far better explanation for the transition from hözeh or rö’eh to nabi’ 
as an acceptable, all-inclusive designation of the Israelite prophet: 
cult prophet, nationalist prophet, court prophet, prophet of doom, 
salvation prophet, *false" prophet, all rolled into one. 

At least one approach to the solution of this problem might be 
perceived in a study by Y.Hoffman(2) While Hoffman has not 
dealt with the naàbí' question itself, he has suggested, on evidence 
that apparently can be easily marshalled from the book of Amos, 
that Amos transformed the Gattung of the prophetic oracle against 
the nations into a new form which proclaimed doom for Israel as 
well as the castigation of its enemies. The oracle against the na- 
tions, it may be presumed, was the special prerogative of the cult or 
court näbi’. If Amos, who was not a nàbf', nevertheless made use 
of a näbi”-type form of proclamation for his own purposes, it is 
quite easy to suppose that in the popular mind he would have been 
recalled for his nabí”-ism, however superficial it really was, as well 
as for the substance of what he had said and stood for. (Do we not 
count as ^wisdom" writers the authors of the book of Job and Qo- 
heleth because they used the literary forms of wisdom, even though 
the purpose of their writing was to show that wisdom was either 
bankrupt or at least seriously flawed?) Micaiah ben Imiah (1 
Kgs 22,6-28), with whom we find anticipated the opposition of pro- 
phetic “vision” to prophetic “spirit”, could have been an earlier 
exemplar of what Hoffman has discerned in Amos. A nàbí^ — and 
Micaiah is characterized as such, though he was certainly a maverick 
among his peers — is here shown capable of some very un-näbi”- 


only is there a likely candidate in the root nw, “see”, but there is also 
another root to be brought to attention in view of the ecstatic associations of 
early nabi’-ism, namely nb), “rave”, “be frenetic”. Whatever is to be said 
of this hypothesis, however, it would be more than precarious to suppose 
that those who used the Hebrew language for their daily speech in the eighth 
and seventh centuries were conscious of such remote etymologies of the 
words they spoke. The only etymologies that are relevant to an understand- 
ing of this kind are the folk etymologies so frequently found in the Bible, and 
these came after and not before the fact of the meaning assigned to words by 
usage. 

(23) “From Oracle to Prophecy: The Growth, Crystallization and Disinte- 
gration of a Biblical Gattung", JNSL 10 (1982) 75-81. 
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like pronouncements, just as Amos, a self-professed non-näbi’, could 
nevertheless employ nàbí' formulas. Given these facts, the nabi’ 
association could have carried over to denominate those who contin- 
ued to use the Gattung, even though they were not nebi’im in the 
first sense of the word. I freely admit that this assessment of the 
situation does not respond to every aspect of the transitional prob- 
lem, but I do feel that it makes a contribution to a solution in the 
making. 

But what of the free acceptance by the eighth-century prophets 
of the nip'al/hitpà'el forms (there does not seem to be any signifi- 
cant difference between the two as to meaning) of the nb’ verbal 
root which etymologically must have meant something like *act the 
part of a nabi’”? The verb is used not only of them by others, they 
also use it of themselves to describe what they were doing. I would 
suggest that the verb went its own semantic way independently of 
the noun, and probably much earlier. The verb is used, first, of the 
ecstatic näbi’, doubtless its original application (e.g., in 1 Sam 10,10- 
11) It is used of Saul’s frenzy provoking his attempt on David's 
life (1 Sam 18,10). Doubtless the association operative in this case 
is erratic behavior, coupled with the repeatedly iterated traditional 
recollection that Saul had for some reason (this reason?) been num- 
bered among the nebi’im (1 Sam 10,9-13; 19,22-24). By the Chron- 
icler (e.g., 1 Chr 25,1) the verb is used to describe the function of 
the Levitical choirs, whose inspired song was in this idealistic vision 
equated with the role played in the Jerusalem temple by the nebi’im 
in former times. And the verb was used of and by charismatic men 
like Amos and his successors, even though these did not profess to 
conform to the nabí” pattern, simply because there was no other 
verb to use for what they were claiming to do, namely to reveal the 
mind of God. This was the word to hand to express this idea, and 
there was no reason to invent another. Etymology gives but a hint 
(even though the hint may be an important one easily overlooked) of 
the meaning of words. Use is the real determinant, based on histor- 
ical and diachronical observation. When we in English deem a 
thing or an event to be “auspicious”, we are not, nowadays, affirm- 
ing that we have observed the flight or the entrails of birds to arrive 
at this conclusion. We may be saying that etymologically, but the 
etymology is irrelevant to what we mean. 

Every language evidences developments of the same kind, born 
of the commendable instinct to avoid neologisms by making do with 


Biblica 66 (1985) 15 
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words that find ready application to changed conditions. Think of 
the German Panzer, the French voiture, the English “carriageway”. 
Verbs follow the same pattern. The English *drive" (Old English 
drifan, Old High German trifan, Modern German treiben) only in 
the 17th century acquired the middle sense of “move (or move one- 
self) in a vehicle". Today “I am driving downtown tomorrow" 
would mean only one thing: that I am going there by automobile. 
The verb alone would convey this meaning, and if any other mean- 
ing were intended it would have to be specified(?*). So, in Hebrew, 
one could prophesy, hinnäbe’, without being a näbi’ in the original 
sense of the word, simply because “prophesy” had become some- 
thing other than the narrow matter of its etymology. 

The seventh-century and afterwards subsumption of all prophet- 
ic activity of any kind under the one rubric of näbi’ invited confu- 
sion, nowhere better exemplified than in Jeremiah 28 where Jerem- 
iah lost at least his first skirmish with Hananiah and had to retire 
for further instructions. The situation, we have seen, had been 
somewhat anticipated in the career of Micaiah ben Imlah, with 
equally inconclusive results. Micaiah, like Jeremiah, apparently had 
none of the visible “spirit” possessed by Zedekiah ben Chenaanah, 
which in the popular estimation was prima facie evidence that pro- 
phecy was being communicated. He was in no position, therefore, 
to deny that Zedekiah was a prophet. He could only, lamely, claim 
that Zedekiah had been deceived by the Lord himself. Similarly, 
Jeremiah did not deny prophetic status to Hananiah. Instead, he 
put him in the category of those “prophets of peace" who were his 
nemesis and proposed criteria of credibility which probably did not 
much impress the policy-makers of Jerusalem. 

When the LXX came along, it tried to impose some Greek 
order on this Semitic ambiguity. It invented the term pseudopro- 
phétés which it used about ten times, mostly in the book of Jerem- 
iah, less often than it should have in view of its supposed premises. 
What is more significant about the LXX, however, is the decision 
made by it to render näbi’ in all its acceptations, with very few 
exceptions (Josh 13,22; 1 Sam 6,2; Mic 3,7; Zech 10,2) with the 
word prophétés. In the Greek prophetic tradition the prophet who 


(24) In these observations on English usage I am guided, inevitably, by the 
Oxford English Dictionary. 
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corresponded with the Hebrew nāb? was the mantis, the one in- 
fected with mania, the state of possession of or possession by anoth- 
er spirit. The prophétés, on the other hand, was the interpreter of a 
message that had been acquired from a mantis or arrived at by some 
similar means. He was an exegétés, a hermeneus(?). We are re- 
minded of the way in which Horace characterized his poetic inspira- 
tion when he called himself the musarum sacerdos. What the LXX 
evidently tried to do was divorce the biblical term for “prophet” 
from its primitive connotations to make it more compatible with 
what prophecy had come to mean at last. It did not succeed per- 
fectly in this venture and it was not always consistent with its pur- 
poses, but it did largely succeed, and we who have derived our bibli- 
cal vocabulary so largely from the LXX are the better for it. 

In conclusion, I would maintain that long before the construc- 
tion of the Jewish canon of the Hebrew Bible nāb? had become a 
term acceptable to and accepted by those whom we look upon as the 
classical prophets of the OT. Therefore the term nebi’im is rightly 
used for the second part of this canon at least as far as the "later 
prophets" are concerned, leaving aside its extension to the Deuteron- 
omic History. In turn, the LXX has put us in its debt because of 
its choice of the word prophetes to characterize all the charismatics 
of Israel who claimed to speak in the name of God, and because of 
its sophistication in avoiding terms that could have become theolog- 
ically disastrous (25). 


De Paul University Bruce VAWTER, C.M. 
2233 N. Kenmore 
Chicago, IL 60614 


(5) TWNT 6, 795 (H. KRAMER). 

(26) Only after completing and revising this paper did I become aware of 
the latest contribution of A. G. AULD, “Prophets and Prophecy in Jeremiah 
and Kings", ZAW 96 (1984) 66-82. Some of his conclusions, I find, coincide 
with mine. He has advanced the discussion measurably by his examination 
of the occurrences of nàbí' and nebi’im in Kings and Chronicles. I feel, 
however, that an outmoded poetry vs. prose criterion still affects his thinking 
about the nature of prophecy. 
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La thèse de l’auteur est que näbi’, un terme associé aux plus anciennes 
origines du prophétisme d’Israël, n’était ni recherché ni accepté comme titre 
par Amos et ses successeurs du prophétisme judiciaire du VIII: siècle. Néan- 
moins, pour les prophètes du VII* siècle et après, il était considéré comme 
une désignation possible. L'article essaye de rendre compte de ce changement 
et aussi d'expliquer pourquoi «prophétiser» — un verbe tiré de la méme 
racine trilitère que nàbí^ — était utilisé librement et indifféremment pour 
toute activité prophétique avant et aprés la période de transition. 


221 


Popolo e vittoria 
L'uso di mun e y" in Gios 6 


Beatus populus qui scit iubilationem (Ps 89,16). Quod etiam me per- 
movet dictum, quid istud tantum sit operis, quod beatum populum 
faciat. Non dixit quia beatus populus, qui operatus iustitiam, vel bea- 
tus populus, qui scit mysteria, vel qui scit coeli ac terrae et siderum 
rationem, sed beatus, inquit, populus, qui scit iubilationem. In aliis 
timor Dei beatum facit, sed unum tantummodo hominem facit bea- 
tum; sic enim dicit: Beatus vir qui timet Dominum (Ps 112,1). Alibi 
etiam plures fiunt beati, sicut pauperes spiritu vel mansueti vel pacifici 
vel mundo corde. Hic autem beatitudo profusa est et tanta hic, nescio 
qua, causa beatitudinis indicatur, ut universum pariter populum faciat 
beatum, qui tamen scierit iubilationem. Origenis in Jesu Nave VII, 2. 


L’incontro con il sostantivo nyıın e con il verbo y" solleva pro- 
blemi di interpretazione e di traduzione in molti luoghi della Bibbia 
ebraica(!); attestano la difficoltà rinvii frequenti e incrociati fra lessi- 
ci e commentari e vari tentativi di raggruppare le occorrenze dei ter- 
mini(?). Un tale disagio perdura anche se da qualche decennio si è 
affermata come opera di riferimento la monografia di P. Humbert, 
La «Terou' a». Analyse d'un rite biblique (Neuchátel 1946). Si tratta 
di una accurata ricerca su nymn e sui termini riconducibili ad una 
radice RW‘, condotta secondo un preciso modello interpretativo sto- 


(!) Volutamente si é evitata la traduzione dei due ricchi termini ebraici 
per non restringere ne pregiudicare la loro comprensione, che acquista sfuma- 
ture diverse in diversi testi biblici. — Il lettore non familiare con l'ebraico 
potrà tradurre sommariamente — a sue proprie spese — il nome come «vit- 
toria», e il verbo come «cantar vittoria». 

(2) Da varie parti si abbozzano apparentamenti di testi; si tratta in genere 
di occasionali puntualizzazioni quando ci si imbatte in nymn e vm: cf. ad 
esempio la suddivisione delle occorrenze proposta da F. STOLZ, Jahwes und 
Israels Kriege. Kriegstheorien und Kriegserfahrungen im Glauben des Alten 
Israels (Zürich 1972) 45-47; si potrebbero raggruppare le occorrenza di nymn 
secondo contesti di: grandi feste, secondo le sezioni sacerdotali del Pentateu- 
co; guerra e giorno del Signore; guerra e arca; Kultlied nella liturgia del tem- 
pio in Gerusalemme. Una proposta come questa corrisponde a dati reali, ma 
non dice nulla dell'uso e del significato di nymn. 
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rico-religioso. mymn vi appare come un vero e proprio oggetto dell'in- 
dagine, definito come un grido di guerra di valore magico in una 
fase rituale arcaica, che il verbo yn sarebbe giunto a denotare in 
quanto rito di acclamazione di YHWH-re nella liturgia del tempio e 
quindi nella riflessione teologica tarda. Molto dipendente dalle ipote- 
si di Mowinckel relative ad una Thronbesteigungsfest(3), il saggio di 
Humbert desta perplessità per lo schematismo evoluzionistico che lo 
caratterizza, in rapporto alla tesi di una progressiva spiritualizzazione 
delle istituzioni religiose di Israele(*). Sembra non accettabile, a que- 
sto proposito, la disposizione rigidamente cronologizzata dei testi 
analizzati. 

" Qui si propone inizialmente un'attenzione sincronica per i testi 
in cui appaiono nymn e y"m, nell'intenzione di verificare l'ipotesi di 
una coerenza semantica e pragmatica complessiva(°). Si mostrano 
quindi, in primo luogo, alcune linee di metodo, individuando, attra- 
verso rilievi sull'uso dei termini, una prima costante formale di ca- 
rattere letterario; questo orientamento condurrà poi alla scelta di una 
pericope chiaramente organizzata attorno alla presenza e alla funzio- 
ne di nymn e ym: Gios 6. L'analisi della sezione dedicata alla narra- 
zione della caduta di Gerico occupa cosi tutta la seconda parte, più 
ampia, dello studio, per giungere infine ad alcune conclusioni, con- 


(3) C£. S. MOWINCKEL, Psalmenstudien II. Das Thronbesteigungsfest Jah- 
wäs und der Ursprung der Eschatologie (Kristiania 1922); cf. anche: «Der 
Ursprung der Bil'amsage», ZAW 48 (1930) 233-271. 

(4) Esprime correttamente le perplessità derivate da una tale impostazione 
A. CAQUOT, «Le Ps 47 et la royauté de Yahwe», RHPR 39 (1959) 311-337. 
Tuttavia anche quando si manifestano riserve la monografia di Humbert 
resta di fatto la sola opera di riferimento per chiunque si ponga il problema 
dell'uso di nymn. Sembra quindi importante proporre un approccio diverso. 

(5) Si utilizzano termini propri della ricerca linguistica nella accezione più 
semplice: Cf. J. M. BOCHENSK1, Formale Logik (Freiburg 1956), trad. it. La 
logica formale (Torino 1972) 36: «La dottrina generale dei segni la chiamia- 
mo, con Morris, semiotica. Essa si divide in sintassi (teoria delle relazioni fra 
i segni), semantica (teoria delle relazioni fra i segni e i loro significati), e 
pragmatica (teoria delle relazioni fra i segni e coloro che li usano)»; cf. anche 
O. Ducror-T. Toporov, Dictionnaire encyclopédique des sciences du langage 
(Paris 1972); trad. it. Dizionario Enciclopedico delle scienze del linguaggio 
(Milano 1972) 363: «la pragmatica descrive l'uso che possono fare delle for- 
mule gli interlocutori volti ad agire gli uni sugli altri». Un'analisi di questo 
tipo, qui applicata a Gios 6, potrà essere estesa ad altri luoghi in cui l'uso di 
yuan e y" appaia rilevante nell'organizzazione di testi di una certa ampiezza. 
Si pensa in particolare a Sal 47 e a Esd 3. 
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fermate da una breve terza parte dedicata ad occorrenze dei termini 
in altri luoghi relativi a cadute di città. 


I. Modi di presenza di ayna e yn 


Forme verbali riconducibili ad una radice RW" sono attestate 44 
volte: 40 Hi, 3 Hitpo, 1 Po'al; il sostantivo nynn si incontra 34 vol- 
te, mentre 3 occorrenze riguardano un sostantivo y^($) Si tratta di 
81 presenze, ma i testi interessati si riducono a 52 per casi di com- 
presenza (?). 

La determinazione di un criterio di classificazione e di selezione 
dei testi appare come il primo passo in una ricerca di questo tipo. 
Sono state cosi considerate diverse possibilità verificando la sterilità 
di una distinzione fra uso del verbo e uso del sostantivo(8), come 
pure di raggruppamenti per contesto. É risultato artificioso, allo stes- 
so modo, tentare di separare un significato tecnico da uno non-tec- 
nico dei termini, osservati nella loro capacità denotativa(?). Studian- 
do invece la funzione di nymn e ym all’interno di unità letterarie 
determinate, si è rilevata in molti testi una caratteristica posizione: 
nel punto culminante di una narrazione oppure all'apice di una gra- 
dazione, o al centro di una sezione. 

Si considerino i seguenti esempi tratti dai piü diversi contesti: 


- Sof 1,16; ynn si trova nel punto più alto della gradazione sul 
giorno di YHWH che inizia al v. 15: 


«giorno d'ira quel giorno, giorno di angoscia e di afflizione, giorno di 
rovina e di sterminio, giorno di tenebre e di caligine, giorno di nube e 
di oscurità, giorno di squilli di tromba e mynn». 


(6) À questo sostantivo si collegano questioni lessicografiche che in questa 
ricerca non vengono considerate. Tuttavia a proposito della radice RW" cf. 
L. KoPr, «Arabische Etymologien und parallelen zum Bibel Wórterbuch», VT 
8 (1958) 203-204; A. GUILLAUME, «A Note on the Roots RY‘, YR‘ and R‘‘ 
in Hebrew», JTS 15 (1964) 293-295. 

(7) Su questi testi si è condotta la ricerca; verranno segnalati i più impor- 
tanti. Per un prospetto completo cf. una concordanza. 

($) Non sembra proponibile una ricerca sui 40 Hi yom e sui 34 casi di 
ann, considerati separatamente. 

() Non si riscontra un uso tecnico nemmeno nel caso dell'espressione 
nov mymn, riscontrabile in Gios 6. 
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- Giob 39,25(1%); all'apice e al termine della descrizione del cavallo 
nella sua forza e potenza di macchina bellica, yn esprime la ten- 
sione massima dell'immagine. S1 consideri ora dal v. 19: 


«Puoi tu dare la forza al cavallo e vestire di fremiti il suo collo? Lo 
fai tu sbuffare come un fumaiolo? Il suo alto nitrito incute spavento. 
Scalpita nella valle giulivo e con impeto va incontro alle armi. Sprezza 
la paura, non teme,*né retrocede davanti alla spada. Su di lui risuona 
la faretra, il luccicar della lancia e del dardo. Strepitando, fremendo, 
divora lo spazio e al suono della tromba piü non si tiene. Al primo 
squillo: Aah! e da lontano fiuta la battaglia, gli urli dei capi e 
nymn». 

- Ger 50,15; al centro dell'oracolo contro Babilonia la menzione del 


verbo yon è collegata alla effettiva caduta della città: 


«ww contro di essa da ogni parte. Essa tende la mano, crollano le 
sue torri, rovinano le sue mura, poiché questa é la vendetta del 
Signore» (!!). 


- Sal 98,4-6; due occorrenze del verbo y” delimitano una piccola 
sezione di invito liturgico alla lode, al centro della composizio- 
ne: 


«ww al Signore, tutta la terra, gridate, esultate con canti di gioia. Can- 
tate inni al Signore con l’arpa, con l'arpa e con suono melodioso, con 
la tromba e al suono del corno, 5° davanti al re, il Signore». 


- Sal 47,6(12); ayn, al centro del salmo, non solo occupa una posi- 


(19) É indicativo dei limiti dell'impostazione della ricerca di Humbert il 
fatto che manchi una collocazione e una adeguata analisi dei luoghi di Giob- 
be; non facilmente databili e presenti in contesti evidentemente non cultuali, 
sono trascurati oppure ricondotti ad improbabili situazioni rituali: cf. HUM- 
BERT, Terou' a, 40: «on trouve la terou‘a méme parmi les rites de guérison», 
a proposito di Giob 33,26 laddove nymn esprime la vittoria di Dio e la gioia 
nella guarigione («Supplicherà Dio e questi gli userà benevolenza, gli mostre- 
rà il suo volto in nymn e renderà all'uomo la sua giustizia»). Anche altri luo- 
ghi di Giobbe si possono cosi inserire nella connotazione fondamentale, che 
verrà precisata come marca di situazioni di successo e felicità per l'intervento 
salvifico divino: il caso di questa guarigione di Giob 33,26 appare chiarissimo 
in questa prospettiva. 

(11) Si tornerà più dettagliatamente su questo testo nella terza parte dello 
studio; ora è sufficiente notare la presenza di y" nel momento in cui si 
attua la vendetta divina. 

(12) L'intero Sal 47 é in realtà caratterizzato da una marcata accentuazione 
della vittoria divina, collegata spesso alla tematica di YHWH-re (cf. E. LIPIN- 
SKI, «Les psaumes de la royauté de Yahwé dans l'exégése moderne», Le 
Psautier. Ses origines; ses problémes litteraires. Son influence, [Louvain 1962] 
133-272; J. CoPPENS, «La Royauté de Yahvé dans le Psautier», ETL 53 
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zione decisiva nel movimento del discorso di lode, in parallelo a 
mw >p(3), ma svolge anche una evidente funzione nella organiz- 
zazione letteraria del salmo riprendendo un iniziale ww. Il v. 6 
suona: 

«Sale Dio in nymn, il Signore in suono di tromba». 


- Sal 150,5; a conclusione della sequenza di sette strumenti per la 
lode appare nymn, all'apice non solo del brevissimo salmo, ma, per 
la collocazione di quest'ultimo, di tutto il libro dei salmi. Nelle 
versioni correnti 1 vv. 3-5 suonano: 

«Lodatelo con squilli di tromba, lodatelo con arpa e cetra, lodatelo 
con timpani e danze, lodatelo sulle corde e sui flauti, lodatelo con 
cembali sonori, lodatelo con cembali di nymn». 

Appare particolarmente significativo il caso del Sal 150 se si 
considera lo sviluppo del testo dossologico nell'insieme. Dopo Pinvi- 
to iniziale, quattro stichi espongono quattro condizioni e motivazioni 
della lode, le prime due a immagine locale (w il suo santuario, e 
wy yp firmamento della sua potenza) e le altre due a riferimento 
storico ("nai le sue gesta, e 1274 21 grandezza della sua maestà): sullo 
sfondo stanno le grandi opere divine di liberazione che Israele sem- 
pre ricorda. Successivamente vengono introdotti sette strumenti di 
lode, attraverso la preposizione 3, in serie; indicano la totalità della 
lode. Sembra di non poter considerare a questo punto come ulteriore 
presentazione di strumenti la duplice occorrenza del sostantivo %x%x, 
in stato costrutto plurale, nomen regens di ynw e infine di nymn, in 
posizione conclusiva. Il termine Ys% ricorre due volte al singolare al 
di fuori del Sal 150, e solo in stato costrutto: Is 18,1 e Giob 40,31 
segnalando l'effetto sonoro di qualcosa che colpisce, sia uno sciame 
di insetti o il vibrare di un colpo. Al plurale ricorre una sola volta, 
al di fuori del Sal 150, in stato assoluto in 2 Sam 6,5 a conclusione 


[1977] 297-362 e 54 [1978] 1-59); secondo una lettura che privilegi la dispo- 
sizione dei termini mymn e yom in rapporto alla acclamazione della vittoria 
divina, non é necessario postulare alcuna precisa festa di intronizzazione (cf. 
in questa prospettiva W. A. M. BEUKEN, «Psalm XLVII: structure and dra- 
ma», Remembering all the way..., OTS 21 [1981] 38-54). 

(13) Specialmente nel salterio y" esprime invito alla lode in parallelo a 
termini di radice RNN e ZMR; tre volte si trova poi accompagnato da ter- 
mini di radice SYR e due volte da termini di radice YDH. Allo stesso modo 
due volte si registra un uso parallelo a ww “p (una volta "ww ypn): sembra 
che non si possa sostenere l’influenza di una istituzione cultuale per questo 
parallelo. Si tratta semplicemente della spontanea estensione del campo se- 
mantico della lode e degli strumenti di lode. 
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di una serie di strumenti musicali, con un significato generico, come 
per riassumerne la funzione. Cosi in Sal 150,5 appare prevalente un 
riferimento al suono di tutti gli strumenti musicali elencati (sette per 
esprimere la totalità) come ricapitolati alla fine da un solo termine. 
Le due catene costrutte, in cui si trovano le occorrenze di xx sono 
allora determinate dai rispettivi nomina recta, da intendersi secondo 
le sfumature semantiche piü proprie come ripresa delle iniziali moti- 
vazioni della lode: ynw indica la fama e ynn connota la vittoria 
divina. In rapporto alla sua grandezza si loda il Signore con tutti gli 
strumenti che diffondono la sua fama e la sua vittoria. 


- Esd 3,11-13('4); nymn e ym stanno al culmine e alla fine della nar- 
razione della fondazione del secondo tempio, che occupa l'intero 
terzo capitolo. I vv. 11-13 suonano: | 


«Essi cantavano a cori alterni lodi e ringraziamenti al Signore perché é 
buono, perché la sua grazia dura sempre verso Israele e tutto il popolo 
nymn w* grande, lodando cosi il Signore, perché erano state gettate le 
fondamenta del tempio. Tuttavia molti fra i sacerdoti e i leviti e i 
capifamiglia anziani che avevano visto il tempio di prima, mentre si 
gettavano le nuove fondamenta di questo tempio sotto i loro occhi, 
piangevano ad alta voce e molti alzavano la voce in ymn e gioia. Cosi 
non si poteva distinguere il suono di mawn nymn dal grido del pianto 
del popolo, perché il popolo nymn oym grande e il suono si sentiva 
. lontano». 


Si tratta di luoghi molto diversi per colore e tono e l'occorrenza 
dei termini che interessano si verifica in condizioni altrettanto varia- 
te nel movimento letterario, ma si può in tutti i casi individuare una 
connotazione comune per nymn e yi. Sembra infatti che l’uso espli- 
chi una funzione di marca di apice in una gradazione relativa a 
situazioni di successo, gioia, lode. Un tale uso connotativo(!5) puó 
essere rintracciato almeno per 22 unità(!9, che costituiscono cosi il 


(14) L'occorrenza di ny"n e ym nella parte finale della pericope sulla rico- 
struzione del tempio é connessa con una diffusa presenza del termine popolo 
(uy) riferito al protagonista della parte culminante del racconto; del popolo si 
parlava anche e solo all'inizio dell'unità (v. 1), prima di passare a descrizioni 
dettagliate di soggetti diversi di azioni di rifondazione. Il popolo, nynn e yn 
appaiono qui, come in Gios 6 strettamente uniti quando si tratta di esprimere 
il vertice della gioia e della lode. 

(15) Cf. ancora DUCROT-TODOROV, Dizionario, 31: «in questo uso il signi- 
ficante sta nel fatto di aver scelto una parola, piu che nella semplice paro- 
la». 

(16) 1) Gios 6,2-20 (v. 20); 2) 1 Sam 10,17-27 (v. 24); 3) 1 Sam 17 (v. 52); 
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raggruppamento più largo di testi caratterizzati dalla presenza di 
mymn e yn, ottenuto con criteri puramente formali. Per rapporti di 
somiglianza e di contestualità quasi tutte le occorrenze sono toccate 
dalla selezione proposta. 

Per alcuni luoghi, già segnalati nell'esemplificazione(!”), si può 
inoltre osservare, accanto ad una forte capacità connotativa, una par- 
ticolare funzione strutturante di nymn e y^ nella organizzazione di 
unità di una certa estensione. Il caso piü interessante é certamente 
Gios 6,2-20. Segnalato nel saggio di Humbert solo per dimostrare il 
carattere vocale e non strumentale di un rito, nonché per documen- 
tare lo stadio primitivo e magico della sua evoluzione(!*), Gios 6,2- 
20 appare piuttosto il luogo in cui tutti i valori di nymn e ym ope- 
rano diffusamente nel testo (!?). 


II. Gios 6 


L'interesse per la presenza di nymn e ym, se porta a trascurare 
certi problemi posti dall'esegesi di Gios 6(2°), potrà pero essere utile 


4) 2 Sam 6,1-20 (v. 15); 5) Is 42,10-13 (v. 13); 6) Is 44,21-28 (v. 23); 7) Ger 
50 (v. 15); 8) Gioele 1-2 (2,1); 9) Sof 1,14-16 (v. 16); 10) Sof 3 (v. 14); 11) 
Zac 9 (v. 9); 12) Sal 27 (v. 6); 13) Sal 47 (v. 6); 14) Sal 60,8-10 (v. 10); 15) 
Sal 98 (vv. 4-6); 16) Sal 108,8-10 (v. 10); 17) Sal 150 (v. 5); 18) Giob 39,16- 
25 (v. 25); 19) Esd 3 (v. 13); 20) 1 Cron 15,1-28 (v. 28); 21) 2 Cron 13 
(v. 15); 22) 2 Cron 15,9-15 (v. 14). 

(7) Si tratta in particolare di Gios 6,2-20; Esd 3 e Sal 47. 

(18) C£. HUMBERT, La terou'a, 16, 19, 48. 

(1) A questo proposito occorre notare il caso apparentemente opposto di 
Nu 10,1-10 in cui nymn e ym sono oggetto di prescrizione e non giocano 
liberamente nel movimento letterario. L'attenzione ad una certa modalità del- 
la pratica di aynın sembra indicare un referente determinato e reiterabile, non 
riscontrabile tuttavia in nessuno dei luoghi in cui si verificano le condizioni 
di esecuzione, nemmeno quando sono effettivamente presenti termini di radi- 
ce RW“. In Nu 10,5 si convenzionalizza un uso di nymn come segnale per lo 
spostamento dell'accampamento. In Gios 6 si danno spostamenti di accampa- 
mento e nymn ha un decisivo ruolo strutturante, ma proprio questi due ele- 
menti, nymn e accampamento, non entrano in rapporto. Né a questo proposi- 
to né per altre connessioni pur rilevabili (per il rapporto delle trombe con 
ypn al v. 8 e con mr al v. 9 cf. Gios 6,16 e Nu 31,6; inoltre solo in Nu 10,7 e 
in Gios 6,10 si trova yim con negazione) sembra di dover rinunciare al crite- 
rio letterario per uno tematico nella scelta della sezione da analizzare. 

(2°) Si € tenuto presente, comunque, per la problematica del testo in gene- 
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non solo per chiarire i concetti nymn e ym, ma anche per far dire a 
questi termini tutto ció che possono rivelare su Gios 6 nel suo com- 
plesso. 


a) Delimitazione dell'unità 


L’analisi si applica soprattutto ad una unità breve (Gios 6,2-20), 
chiaramente strutturata dalla presenza di nymn e ym nei luoghi deci- 
sivi dell'anticipazione e della ripresa di termini relativi alla caduta 
della città. 

Fin dall'inizio i vv. 3-5 comandano tutto il movimento del rac- 
conto, poiché il loro contenuto ritorna molto precisamente all'interno 
della sezione narrativa, ai vv. 11-20. Il punto culminante delle di- 
sposizioni iniziali, al v. 5, e della sezione narrativa, al v. 20, é mar- 
cato dalla presenza di nymn e di yon: 


eoOmnnwvys man man 901 ayn ayn 55 wen... v. 5 
cena mami bam nov mmn DUI ym m... v. 20 


Puo essere opportuno fare qualche osservazione su confini piu 
larghi, che connettono altri temi all'unità: Gios 5,13-6,26. In un tale 
contesto la parte finale del capitolo 6 (vv. 21-26), del tutto indipen- 
dente dalle disposizioni iniziali già considerate, si riferisce alla presa 
della città in riferimento alla pratica di mmn e alla sorte di am. In ciò 
i vv. 21-26 riprendono il contenuto del capitolo 2, ma sono anticipati 
nel testo di 6,2-20 dai vv. 17-19, che interrompono seccamente lo 
sviluppo del racconto(?). Si riproduce dunque fra i vv. 17-19 e i 


rale: H. W. HERTZBERG, Die Bücher Josua, Richter, Ruth (Gôttingen 51973); 
M. NorH, Das Buch Josua (Tübingen 1953); G. von RAD, Das formgeschi- 
chtliches Problem des Hexateuchs (Stuttgart 1938); IDEM, Der heilige Krieg im 
alten Israel (Zürich 1951); H. SEIDEL, «Der Untergang Jerichos (Jos 6). Exege- 
se ohne Kerigma», ThV 8 (1977) 11-20; J. A. SOGGIN, Le Livre de Josuè 
(Neuchátel 1970); IDEM, «Jericho. Anatomie d'une conquéte», RHPR 57 
(1977) 1-17; S. TENGSTROEM, Die Hexateucherzählung. Eine Literaturgeschi- 
chtliche Studie (Lund 1976); J. N. M. WIINGARDS, The dramatization of salvi- 
fic History in the Deuteronomic Schools (Leiden 1969); J. A. WILCOXEN, 
«Narrative Structure and Cult Legend. A Study of Joshua 1-6», Transitions 
in Biblical Scholarship (ed. J. Coert Rylaarsdam) (Chicago-London 1968). 
Non si affronta qui, in alcun modo la questione storica. 

(2!) Fonti diverse possono spiegare la diversità di tono e le spaccature 
presenti nel testo di Gios 6; qui si considera sempre la sezione nella sua for- 
ma attuale. À proposito dei vari temi rilevabili nel racconto, benché non si 
voglia toccare la questione della guerra santa, si puó notare come VON RAD 
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vv. 21-26 lo stesso tipo di rapporto che si verifica fra i vv. 3-5 e i 
vv. 11-20 e tutta l’unità, nei suoi limiti più larghi, ne é interessa- 
ta(?). Tutto questo sottolinea il particolare rilievo di v. 20 da due 
punti di vista. Si trova al culmine del primo ordine di rapporti 
(vv. 3-5 e vv. 11-20) a conclusione del racconto della caduta della 
città; e nello stesso tempo opera il passaggio dall'anticipazione alla 
narrazione, anche per il secondo ordine di rapporti (vv. 17-19 e 
vv. 21-26), a proposito di mn e di am: v. 17: «E sarà la città om, 
essa e tutto ció che è in essa, per il Signore; solo 3m, la prostituta, 
vivrà, ella e tutto ciò che è con lei nella casa...»; v. 21: «mm tut- 
to ció che era nella città... a fil di spada»; v. 22: «E ai due uomini 
che avevano esplorato il paese disse Giosué: entrate nella casa della 
donna prostituta e fate uscire di là la donna e tutto ció che le appar- 
tiene. ..»; v. 23: «Entrarono ... e fecero uscire am nx e suo padre e 
sua madre e i suoi fratelli e tutto ció che le apparteneva. . .». 

Il v. 20 segna allora da un lato il culmine del processo della 
caduta della città e dall’altro l'avvio della conclusione storica 
dell'episodio; si dispone come una cerniera fra i diversi temi teolo- . 
gici che si intrecciano in Gios 6 e che la esegesi in genere mette in 
rilievo (23): storia salvifica di Israele e celebrazione della vittoria divi- 
na. Interpretazioni culturali dell’unità spiegano con molti particolari 
il ruolo evidentemente centrale assunto da nymn e yn, ma sembra 
eccessivo sostenere (2%) l'appartenenza di Gios 6, anche solamente di 


(«The Origin of the Concept of the Day of Yahwe», JSS 4 (1959) 97-108) ne 
schematizzi le caratteristiche secondo tratti molto vicini, nelle grandi linee, 
alla narrazione della caduta di Gerico, nei suoi limiti più larghi. Questi i 
punti segnalati: I) teofania (cf. Gios 5,13-15); II) Yahweh va alla guerra «af- 
ter having mustered his army» (cf. Gios 6, 1-10); III) panico dei nemici (1 
Sam 14,15: «Allora lo spavento si diffuse fra il nemico e nella campagna; 
anche tutta la gente del presidio e i razziatori furono sbigottiti; la terra tremò 
e ci fu come un terrore di Dio»); IV) miracoli durante la battaglia (cf. 
Gios 6,20); V) om (cf. Gios 6,18-21). 

(22) Tentativi di ricostruire le condizioni della presa della città al fine di 
chiarire le difficoltà del testo non rendono ragione della simmetrica organiz- 
zazione delle sezioni dispositive ed esecutive. 

(3) C£. C. BREKELMANS, «emn, hérem, Bann», THAT I; trad. it. a cura di 
G. L. PRATO, Dizionario Teologico dell'Antico Testamento (Torino 1978) I, 
553: «(Gios 6 e 7) indicano che originariamente l'uso cultuale di hrm e Puso 
collegato con la guerra si identificavano. ..; ad uno stadio anteriore alla scis- 
sione fra fatto cultuale e fatto storico». 

(4) Cf. SOGGIN, «Jericho. Anatomie», 57. 
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alcuni strati del testo, a fonti legate al culto drammatizzante di Gil- 
gal (25), o anche, con minore perentorieta e in generale, al cerimoniale 
di una festività, comunque ben determinata(?°). Gli elementi che 
marcano piü chiaramente l'organizzazione di Gios 6, e che tengono 
insieme questo testo cosi complesso, mymn e yn, non figurano in 
sezioni comunemente attribuite alla tradizione di Gilgal(?) mentre 
svolgono una funzione strutturante sia nell'estensione breve che in 
quella lunga dell'unità della caduta di Gerico. 


b) L'organizzazione di Gios 6,2-20 
- i soggetti 


Si é notato che 1 diversi elementi delle disposizioni contenute 
nei vv.3-5 sono ripresi con precisione nella sezione narrativa, ai 
vv. 11-20. In due casi tuttavia si registra una variazione: 1) *w3x-b> 
nano» del v.3, come soggetto del primo comando è sostituito al 
v. 11 dall'arca, oggetto in questo caso di un Hi che ha per soggetto 
Giosué; 2) cade nella ripresa al v. 20 la prima delle condizioni della 
frase temporale del v. 5, la più singolare, e la più legata ad una pos- 
sibile lettura culturale dell'intera vicenda (28): Yarn ypa on. 

La ripresa delle disposizioni(?), è poi inframmezzata da nuovi 
elementi, fra i quali si è già notata l'anticipazione dei temi emn e 2m 
ai vv. 17-19. Tutto il racconto della caduta di Gerico si presenta cosi 
come un insieme quasi inestricabile di movimenti di molti soggetti: 
arca, sacerdoti, combattenti, retroguardia, popolo. L'esegesi si trova 
nella necessità di ipotizzare la combinazione di tradizioni cultuali 
differenti o la pura e semplice giustapposizione di cerimoniali(?9), nel 
tentativo di ricostruire quadri coerenti di riferimento dietro il testo. 
Ora, qui si tenta di individuare semplicemente la posizione dei sog- 
getti in rapporto all'obiettivo del testo. 


(25) Cf. F. LANGLAMET, Gügal et les récits de la traversée du Jourdain (Pa- 
ris 1969); IDEM, «Josué II et les traditions de l’hexateuque», RB 78 (1971) 
5-17; 161-183; 321-354; IDEM, «La traversée du Jourdain et les documents 
de l’hexateuque», RB 79 (1972) 9-38 e WIJNGARDS, The dramatization. 

(26) C£. SOGGIN, Le livre de Josue. 

(27) Si tratta soprattutto dei cc. 3 e 4 del libro di Giosué. 

(28) L'espressione si trova solo qui e in Es 19,13. 

(29) Anticipazioni e riprese si dispongono nel modo seguente: v. 
3a/v. lla; v. 4aa/v. 13aa; v. 4aBb/v. 15.16a; v. 5/v. 20. 

(39) Cf. H. J. KRAUS, Gottesdienst in Israel. Grundriss einer Geschichte des 
alttestamentlichen Gottesdienstes (München 1962) 160; 179-193. 
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Alcuni dei soggetti sono noti fin dai vv.3-5 (arca, sacerdoti, 
popolo), mentre altri vengono introdotti ai vv. 6-10 (combattenti, re- 
troguardia) dove si puó isolare una piccola sezione di trasmissione 
di comandi da parte di Giosué(?). Le figure che vi compaiono si 
aggiungono alle prime per ritornare tutte insieme nella sezione narra- 
tiva (vv. 11-20). Tutti 1 soggetti, lungo tutto il percorso del testo, 
appaiono da una parte in rapporto reciproco e dall'altra in rapporto 
all’arca, attraverso le caratteristiche particelle >? e "nk. 

Solo il popolo, come soggetto distinto(??), sfugge alla stretta rete 
dei condizionamenti reciproci: non è mai presentato ^35» o "mx larca 
o un qualche altro soggetto. Lo sforzo di ricostruire ordini processio- 
nali verosimili impedisce spesso di notare che il popolo comunque 
ne resta fuori e il suo ruolo di soggetto isolato merita una particolare 
attenzione: al v. 5 e al v. 20 «popolo» è in rapporto con ym e con 
nymn; al v. 10 e al v. 16b è in rapporto con ym. 

Prima di analizzare questi punti del testo è però necessario con- 
siderare brevemente la menzione di popolo nella piccola sezione di 
trasmissione di comandi. 


- popolo ai vv. 7.8 


La presenza di oyn in questa zona del testo disturba, ad una pri- 
ma lettura, l'abbozzo di distribuzione dei soggetti che si é delineato. 
Si trova infatti oyn esattamente in mezzo a sacerdoti e combattenti; 
ma é allora tanto più rilevante il fatto che non venga inserito nel 
loro ordine, marcato ai vv. 6b.7b dalla presenza della particella "35^, 
in rapporto con l'arca. Al v. 7a l'unico punto di riferimento per il 
popolo é la città, termine che compare solo qui nella piccola sezione 
della trasmissione dei comandi. Mentre tutti i soggetti (sacerdoti, 
combattenti, retroguardia) si regolano in rapporto all'arca e alle reci- 
proche posizioni, il popolo guarda solo all'obiettivo finale del rac- 
conto e ad esso e ordinato. 

Si notano si al v. 8 segni abbastanza evidenti di difficoltà testua- 
li(33) proprio in rapporto alla frase temporale che concerne il popolo, 
ma il testo si puó agevolmente conservare e la relazione che allora si 
istituisce fra il soggetto della frase temporale (il popolo) e quello del- 


(3!) Si distinguono queste sottosezioni solo per necessità di analisi. 

(32) Fin dal v. 5 infatti il popolo viene introdotto come soggetto autono- 
mo e non come l'insieme dei diversi soggetti già presentati. 

(33) Si può considerare la forma »* come un wayyiqtól sospeso. 
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la principale (1 sacerdoti) é simile a quella espressa al v. 5 e al v. 20. 
Si tratta nei due casi di ordini distinti di soggetti che funzionano da 
segnale l'uno per l'altro e non di soggetti in rapporto reciproco all'in- 
terno dello stesso ordine. Resta confermata la singolare posizione di 
popolo nei confronti dei vari soggetti dell'azione in corso di esposi- 
zione. 


- popolo e syn al v. 10 e al v. 16b 


A conclusione della piccola sezione di trasmissione di comandi 
riappare nyn, introdotto con particolare rilievo come oggetto in prima 
posizione. Dipende da un gätal, che segue una serie di participi e 
infiniti assoluti indicanti la serialità dell'ordine processionale pre- 
scritto per i vari soggetti al v. 9. Il popolo, che non vi é inserito, 
sembra meritare, da parte di Giosué una speciale attenzione, prima 
che, al v. 11, le operazioni attorno alla città abbiano effettivamente 
inizio. Il discorso di Giosué al popolo al v. 10 é una prescrizione 
costituita da un divieto e da un comando, ambedue concernenti 
youn: | 


(prescrizione) mx 
(divieto) wen xd 
(comando) ony? 


Il divieto(?^) riguardante ym è accompagnato da due specifica- 
zioni e da una condizione. Le specificazioni sono negative: «non fate 
udire la vostra voce» e «non esca parola dalla vostra bocca». La 
condizione é positiva e determina il comando: «fino al momento in 
cui io vi dirò 13^»; solamente a questo punto la prescrizione trova 
la sua espressione: anyam. Il verbo y^ è semplicemente ripetuto; 
non é soppiantato da specificazioni, come nel divieto: si tratta infatti 
della pratica legittima di ym, secondo la prescrizione di Giosuè. Un 
tale movimento del discorso è spesso interpretato(*5) come indizio 
della preoccupazione di salvaguardare lo svolgimento corretto di una 
pratica magica. Rilevando invece l'opposizione fra le specificazioni 
del divieto e l'articolazione del comando si giunge ad apprezzare la 
distinzione fra una pratica positiva e legittima di y" ed un uso che 
sarebbe riducibile al contrario a: far udire la propria voce e parlare 
con la propria bocca. Il senso di questa distinzione si coglie chiara- 


(34) Un simile imperativo con negazione di y» si ha solo in Nu 10,7. 
(35) Cf. HUMBERT, La terou‘a, 48 e i commentari citati alla nota 20. 


Popolo e Vittoria 233 


mente considerando come si presenta al v. 16b il comando di Giosuè 
che riprende quello del v. 10 ora analizzato. Al v. 16b il popolo rice- 
ve quest'ordine: yn nx 02% mm jm ^2 19m (perché il Signore vi con- 
segna la città); la pratica legittima di y»m da parte del popolo € 
quindi regolata dalla dipendenza dall'azione divina, che attua la vit- 
toria(?6). Tale azione divina per il popolo è salutata e segnata da 
ym. Non si tratta di una attività efficace e magica del popolo, ma di 
YHWH per il popolo: 22» (in opposizione a 03» e n»»n del v. 10). 
Il pericolo contro il quale mette in guardia Giosué non é la vanifi- 
cazione dell'efficacia magica di un rito arcaico, ma la prevaricazione 
del popolo, tentato di sostituirsi a YHWH(?”). Vince infatti YHWH 
e non il popolo, consegnando la città, e il popolo è chiamato a espri- 
mere la vittoria divina e non il proprio desiderio, fiducia o capacità 
di vincere (?9). 


(36) È esplicita la ripresa di ym in v. 16b rispetto a v. 10. 

(37) Si legga da questo punto di vista 1 Sam 4,1-11 a proposito della per- 
dita dell'arca da parte di Israele in seguito alla vittoria dei Filistei. Al v. 5 gli 
israeliti vanno a prendere larca di propria iniziativa e la salutano con ym 
sicuri della vittoria, o per assicurarsela: la terra trema e 1 nemici sono terro- 
rizzati, ma l'intervento divino a favore del suo popolo non c'é né segue la 
vittoria. Si considerino anche i due punti in cui ricorre y^" in 1 Sam 17, 
all'interno dell'episodio di David di fronte a Golia: al v. 20 il popolo lancia 
illegittimamente il grido di vittoria come grido di guerra, ma é poi subito 
preso dal terrore all'apparire del guerriero. Solo dopo l'intervento divino, 
manifestatosi nella vittoria del piccolo David, al v. 25 y”, con il popolo 
come soggetto, significa propriamente la vittoria, perché Dio ha sconfitto i 
nemici. ! 

(38) Sembra chiaro allora che, in generale, nymn e ym non denotano il 
grido di guerra in senso tecnico, descritto ad esempio da R. DE VAUX, Les 
Institutions de l'Ancien Testament (Paris 1958); trad. it. Le Istituzioni dell'An- 
tico Testamento (Torino 1964) 19: «Ogni tribù ha il proprio grido di guer- 
ra... Anche Israele aveva il suo grido di guerra, la ttrácah». Contro questa 
opinione, dall’analisi dell'uso di nymn e ym appare chiara solo la connotazio- 
ne di gioia per la vittoria (divina) sui nemici. Tutto ciö à evidentissimo in 
Giud 7,20.21 nel racconto della vittoria riportata dal piccolo drappello di 
Gedeone sui Madianiti: al v. 20 si ha un vero e proprio grido di guerra lan- 
ciato per spaventare i nemici all'inizio dell'attacco (requisito indicato da DE 
VAUX, Le Istituzioni, 256: «la terü' ah... era primitivamente un clamore sel- 
vaggio per esaltare 1 combattenti e soprattutto per scoraggiare i nemici»; si 
tratta in effetti delle caratteristiche di ogni grido di guerra, che non si riscon- 
trano, appunto, nell'uso di ny". ny mr? am al v. 20b è il grido di guerra e 
solo alla fine si ode il grido di vittoria, quando i nemici fuggono vinti, al 
v. 21: vm ym. 


Biblica 66 (1985) 16 
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Appare altrettanto chiaramente inoltre che solo il popolo puó 
esprimere attraverso y* la vittoria divina. Non spetta ad altri, né ai 
sacerdoti, né ai soldati, né alla retroguardia (nelle reciproche disposi- 
zioni e in rapporto all'arca), né a Giosué, le cui funzioni restano 
quelle tipiche del mediatore(??): a nessuno insomma dei soggetti con- 
siderati. 

Le occorrenze di y" al v. 10 e al v. 16 sono dunque connesse 
coerentemente con quelle del sostantivo nymn al v. 5 e al v. 20; ne 
esplicitano la funzione in rapporto all'obiettivo dell'unità letteraria: 
la caduta della città nemica come vittoria divina, o meglio: la vitto- 
ria divina nell'evento della caduta di Gerico. La menzione del popo- 
lo al v. 7 si inserisce bene, come si é visto, in questa lettura. 


- struttura e obiettivo dell'intera unità 


Quattro punti del testo si richiamano concentricamente sorreg- 
gendo Gios 6 nelle sue linee di fondo: il v. 5 e il v. 20, caratterizzati 
dalla presenza di y"m e nymn, rispettivamente al termine della sezione 
dei comandi divini a Giosué (vv. 2-5) e nel punto culminante di tut- 
ta Punitá; e poi il v. 10 e il v. 16b, caratterizzati dalla presenza di 
y», rispettivamente al termine della piccola sezione di trasmissione 
di comandi da parte di Giosué (vv. 6-10) e alla fine della sequenza 
delle varie procedure processionali attorno alla città: 


mann vyn nam Ayan n^n nymn aya 55 wr v. 5 
wren wo Ww IN xX? ON? yvy my oys no v.10- 
"x OY "y 727 DDA NY xo) nop nx 
Dym 19990 DIOR 
DID mw jq ^2 w^m Dyn ON ywin à" v. 16b 
YT DIN 
mann mann Som n?" nymn ayn 19° v. 20 


Questi punti sono dislocati con simmetria all'interno del testo, 
mentre si riferiscono e tendono ad un unico avvenimento: la caduta 


(9?) In rapporto alla posizione della guida del popolo rispetto al popolo 
intero nel momento dell'acclamazione collettiva, si consideri 2 Sam 6: David 
é pienamente inserito nell'esultanza di tutto il popolo che viene espressa 
attraverso mymn, mentre Micol se ne separa proprio nel momento della mas- 
sima intensità della celebrazione della divina vittoria e viene cosi privata del- 
la possibilità di avere figli; la sua separazione dal popolo é sancita per sem- 
pre. 


Popolo e Vittoria 235 


della città. Si & già segnalato che si tratta dell’obiettivo dell’unitä let- 
teraria che si è definita breve, esibito fin dal v.2a e ripreso al 
v. 16b: 


yr" nx pra ^n v. 2 
yn mx 09% my gni o» v. 16 


In particolare la distanza fra il v. 16b e il v. 20 non corrisponde 
all'andamento reale del racconto, ma ha la funzione di separare in 
due momenti l'esecuzione, al v. 20, del comando divino espresso al 
v.5 e l’esplicitazione del suo significato teologico, al v. 16b. Tale 
distanziamento consente poi di inserire, come si é notato, 1 vv. 17-19 
come anticipazione della sezione conclusiva del capitolo. 

Nel riallacciarsi al v. 16b l'inizio del v. 20 presenta un ridondan- 
te ayn y " e appaiono ripetutamente, poi, come ripresa del v. 5 sia 
oya che y^ e nymn. La rete dei quattro punti strutturanti sopra 
segnalati avvolge l'intera unità connettendo molto strettamente ed 
esclusivamente popolo, y”, nyn fra di loro e con la vittoria divina 
obiettivo del testo. La connotazione dei termini risulta cosi forte- 
mente teologica, distaccandosi da un colore meramente cultuale che, 
ad una prima lettura, puó apparire dominante in Gios 6. É bene sot- 
tolineare ancora una volta come tutti 1 rilievi indichino che la cen- 
tralità della funzione del popolo in rapporto alla pratica di y»m e 
nymn é libera da condizionamenti, reciproci e relativi all'arca, tipici 
degli altri soggetti del testo. Questi, ma non il popolo, sono tenuti ad 
osservare ordini di precedenza, modi e tempi prescritti (v. 15a: vaw» 
mm; v. 15b: pr), regole di un cerimoniale complesso, di cui non è 
possibile ricostruire il quadro originario, ma che comunque non 
comprende il popolo e non ha un rapporto immediato con l'obietti- 
vo del racconto. D'altra parte sta esclusivamente al popolo il compi- 
to di esprimere la vittoria divina con una acclamazione non model- 
lata su schemi precostituiti, ma dipendente solo dalla volontà di mr 
che consegna la città. 

L'espressione della gioia del popolo deve stare, in altre parole, 
solo là dove Dio vince e non dove il popolo vincere vuole, perché e 
Dio l'unico vincitore. Ció vale per l'impianto di Gios 6, ma da altri 
testi traspare che nymn e ym si riferiscono al grido di vittoria che 
esplode quando i nemici fuggono e non al grido di guerra lanciato 
per farli fuggire; cf. Giud 7,21 (vedi nota 38). Il senso dell'uso dei 
termini studiati in contesti di vittoria trova la sua origine in sponta- 
nee manifestazioni di gioia per un successo anche non teologicamen- 
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te qualificato, come si é indicato nella prima parte della ricerca. In 
Giud 15,14 si tratta, ad esempio, della felicità dei Filistei quando 
Sansone viene condotto prigioniero, come nemico sconfitto. Con i 
nemici Israele é rigidamente vincolato dalla dipendenza e dalla cono- 
scenza della vittoria divina. 

In una situazione del tutto diversa, Giob 30,5, si tratta, analoga- 
mente, di una esclamazione di successo per la fuga di un ladro, lad- 
dove dal contesto é chiaro che non si grida per dare l'allarme, ma 
per festeggiare lo scampato pericolo: «Cacciati, °P dietro a loro 
come a un ladro». 


c) Conclusioni su mynn e ym in Gios 6 


Nel racconto della caduta di Gerico non si é dunque di fronte 
ad un primo atto, primitivo e magico, dello sviluppo di un rito bel- 
lico, di un grido di guerra che arriverà ad assumere, per un processo 
di spiritualizzazione, una dignità liturgica. Non sembra nemmeno 
che si offra, ad una lettura cultuale e liturgica, la descrizione di una 
festività in cui resti nel rito la memoria della guerra santa (^). 

L'uso di nynn e y" non ha come referente alcun oggetto deter- 
minabile; 1 termini infatti operano nella loro portata connotativa e il 
testo, nella sua forma attuale, la padroneggia perfettamente per mar- 
care il suo obiettivo: nymn e ym esprimono l'acclamazione collettiva, 
la gioia corale del popolo per la vittoria, ricevuta, riconosciuta e 
festeggiata come opera divina. 

La connotazione propria dell'uso di nymn e ym si specifica dun- 
que, in primo luogo, in rapporto a quanto si € indicato nella prima 
parte di questo studio, come apice di gradazioni relative a situazioni 
di successo e vittoria. nymn connota un grido di vittoria e ym can- 
tare vittoria. In secondo luogo, accanto a questa base della connota- 
zione, comune a molti luoghi, nymn e yni esprimono l’affermazione, 
da parte di tutto il popolo, dell'azione divina nella vittoria che si 
acclama. 


(4) Queste ipotesi sembrano gli estremi della posizione di Humbert in 
rapporto a Gios 6. 
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III. nyun e y^m in contesti di caduta di città 


Al termine dell'analisi di Gios 6 appare non sostenibile il riferi- 
mento ad una efficacia magico-rituale di yıın in rapporto alla caduta 
di Gerico. Si puó tuttavia opporre a questa conclusione la nota di 
consequenzialità che il v. 5 e il v. 20 sembrano indicare attraverso la 
disposizione dei verbi. 

Per quanto riguarda il v. 20, nel punto culminante del racconto 
si osservano tre wayyigtöl in una sequenza corrispondente a quella di 
un yigtöl + due gätal del v. 5; se ne aggiunge un quarto, relativo alla 
conclusione della vicenda narrata: 1155". 

Se si sostiene che in Gios 6 sia rappresentato un rito arcaico di 
efficacia magica é perché si legge nella sequenza dei verbi un rappor- 
to di causa ed effetto. Si propone allora qui di considerare alcuni 
casi in cui ym e nymn appaiono in situazioni vicine a quella descritta 
in Gios 6, in contesti di caduta di città. 


1) Ger 49,2: «Perció ecco, verranno giorni, oracolo del Signo- 
re, in cui farò sentire a Rabbat Bené-Ammon mn» nymn e diverrà 
un mucchio di rovine e le sue borgate nel fuoco saranno bruciate e 
spoglierà Israele i suoi spogliatori». 

La caduta della città è dunque narrata, all’interno dell'oracolo, 
attraverso un w“gätal immediatamente dopo la menzione di nymn. È 
la stessa posizione osservata in Gios 6,5; si confrontino i due luo- 
ghi: 

tyn nan aban nov nymn oyn 55 wv Gios 6,5 
nanw on? nmm nono nymn pay ^3 nmn bw "nynwvm Ger 49,2 


Non sembra che con la sequenza nymn- wqatal si intenda mar- 
care un rapporto di causa ed effetto fra nymn e la caduta della città; 
non sembra neppure che si esprima necessariamente un rapporto di 
successione temporale. Viene esibito semplicemente il punto culmi- 
nante della guerra, identificato con la vittoria e consistente nella 
caduta della città nemica(*'). 


(4!) nymn in stato costrutto ricorre quattro volte nella Bibbia ebraica; in 
questo caso e in Ger 4,19 in catena costrutta con nnno»; in Esd 3,13 già citato, 
in catena costrutta con mnv e in Nu23,21 in catena costrutta con 77m. In 
tutti questi casi il nomen rectum riceve una connotazione di apice del suo 
` manifestarsi. 
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2) Ger 50,15; si € già citato questo testo nella prima parte 
della ricerca. Si tratta dell'evento decisivo dell'oracolo contro Babilo- 
nia e la divina vendetta é annunciata nel suo compiersi con i toni 
del finale imprecatorio dal Sal 137 (42). 

L'imperativo plurale y" è rivolto come comando ai tiratori 
d’arco che al v. 14 erano mandati a circondare la città (2°20): il moti- 
vo ritorna anche nel v. 15a qui considerato (220 my 1995) e ripetu- 
tamente, attraverso l'uso del verbo 220 in Gios 6(*3). Una sequenza 
di tre qàtal, poi, in costruzione asindetica, segnala i momenti della 


caduta di Babilonia: 


MMMM xou MANN 1993 TT nn 
Tende la mano, crollano le sue torri, rovinano le sue mura. 


Sembra chiaro che non è il gridare (19°) a determinare il crollo 
delle mura, ma piuttosto si canta vittoria perché la città é vinta, ed 
é vinta dalla vendetta divina. Se si vuole infatti reperire una succes- 
sione temporale e causale si deve collocare in primo luogo la frase 
introdotta da >, poi la sequenza dei tre gätal e infine l'imperativo 
wn. Per quanto riguarda la frase causale si confrontino i due luo- 
ghi: 

YY NR 0125 mi jm °2 WAT OMT ON yWW ww? Gios 6,16 
xen mim napi 75... wm Ger 5,15 


3) Ger 20,16: «Sia quell'uomo come le città che il Signore ha 
distrutto e non si penti; ascolti grida al mattino e mymn a mezzogior- 
no». 

Senza considerare i molti problemi del testo si può osservare 
come il paragone delle città distrutte sia attivato da due immagini 
sonore nelle quali sembra possibile distinguere l'inizio e la fine di un 
assalto. In connessione con due note temporali npy: e mynn configu- 
rano un merismo che rappresenta un assalto vittorioso nel suo svol- 
gimento. Si individua quindi un generico grido di guerra all'inizio e 
un grido di vittoria a mezzogiorno, quando la città € espugnata di 
fatto ed entra in gioco qui la connotazione tipica di nymn. 

4) Ez21,27: «Nella sua destra é uscito il responso: Gerusa- 
lemme, per porre contro di essa gli arieti, per farle udire l'ordine del 


(42) Cf. Ger 50,15b e Sal 137,8. 
(43) Gios 6,3: omo; v. 4: mon; v. 7: mo; v. 11: 20; v. 14: mon; v. 15: 
330... 1201. 
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massacro, far salire voce in nymn, disporre gli arieti contro le sue 
porte, innalzare terrapieni, costruire trincee». La ripetizione del ter- 
mine o> che si rende con arieti può legittimamente far pensare alla 
giustapposizione di due gradazioni, di cui la prima presenta ñyrn nel 
punto culminante. Si può segnalare(^* inoltre un uso parallelo a 
nx?(5) attestato in Sof 1,14 in una situazione analoga(*), come pure 
il caso di Is 42,13(47), dove il Signore stesso è il guerriero che grida. 
Comunque si collochi tuttavia mymn nella lettura della gradazione dei 
dispositivi d'assedio, resta il fatto che non si tratta di un qualunque 
preparativo bellico, perché una decisione é stata presa contro la città 
(nop). Né si tratta allora di un grido di guerra qualsiasi, ma di quello 
precisamente che annuncia la vittoria divina su Gerusalemme (^). 
5) Sof 1,16; si é già considerato questo testo nella prima parte 
della ricerca. Presenta nymn a conclusione della gradazione sul giorno 
di YHWH; seguono, ai vv. 17.18, determinazioni di rovina: sembra 


(44) C£. W. ZIMMERLI, Ezechiel (BKAT XIII; Neukirchen-Vluyn 1969). 

(45) = mx per metatesi. 

(+6) La sezione è già stata considerata nella prima parte dello studio. 

(47) Si possono considerare legati ad un topos di conquista i seguenti pas- 
si: a) Is 42,13: «mm esce come un eroe, come un guerriero eccita il suo zelo, 
y* e strepita, contro i suoi nemici manifesta la sua forza»; b) Ger 4,19: 
«Mie viscere, mie viscere! Soffro! Muri del mio cuore! Agitato é il mio cuo- 
re, non taceró, perché suono di tromba ode la mia anima, mn» nymn c) Am 
1,14: «Appiccheró fuoco alle mura di Rabba e divorera i suoi palazzi in nymn 
nel giorno della battaglia, nel turbine il giorno della tempesta»; d) Am 2,2: 
«E manderó fuoco in Moab e divorerà i palazzi di Qeriot e morrà nel tumul- 
to Moab, in nymn nel suono di tromba». Negli ultimi due casi è particolar- 
mente evidente il riferimento al momento culminante della battaglia, quando 
si manifesta la vittoria, che la presenza di nymn segnala. L'uso di nymn in 
parallelo a ww ‘ip è attestato non solo in contesti di conquista, come Am 2,2 
o anche Sal 47,6 già segnalato: in semplici situazioni di esultanza o festive si 
é pure già notata l'occorrenza in 2 Sam 6,15: «David e tutta la casa d'Israele 
facevano salire larca del Signore ww po aynina». 

(48) Sembra particolarmente interessante il seguente passo del Midrash 
Rabba Lamentazioni; la traduzione é nostra dal testo curato da S. BUBER, 
Midrasch Echa Rabbati. Sammlung agadischer Auslegung der Klagelieder, 
(Nachdruck Hildesheim 1967) 95: «Come i popoli che il Signore fa perire 
davanti à voi, cosi perirete (Deut 8,20); come quelli con sacerdote e profeta, 
così voi con sacerdote e profeta, come quelli con ww e mymn, cosi voi con 
"sw e nymn, come quelli con la caduta delle mura, come è scritto: «E cadde- 
ro le mura su di sé» (Gios 6,20); cosi fu espugnata la città (Ger 39,2) e come 
per quelli entró il popolo nella città, ognuno davanti a sé (Gios 6,20) cosi per 
voi: per brecce uscirete, ognuna davanti a sé (Am 4,3)». 
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che il tutto possa indicare la vittoria divina che si manifesta nei 
modi della caduta di una città. Il termine nymn appare in realtà solo 
in pochi contesti di giorno di YHWH e non si puó ritenere tipico 
del tema(*); a maggior ragione l’occorrenza in questo oracolo parti- 
colarmente elaborato puó avere una funzione connotativa come se- 
gno di rilievo della divina vittoria. 

Le conclusioni dell'analisi di Gios 6 appaiono cosi confermate da 
queste considerazioni su alcuni luoghi in cui myun e yn si trovano 
in contesti analoghi: i termini connotano vittoria, e in particolare 
vittoria divina, alla quale si accompagnano segni evidenti, come la 
caduta della città, che suscitano l'acclamazione. 


2, Via Santa Chiara Gian Domenico CovA 
40136 Bologna 


SUMMARY 


Difficulties in the interpretation of texts where the root RW" appears 
have called for a new study, that would complete or even replace P. Hum- 
bert's monograph La Terou'a. Analyse d'un rite biblique (Neuchátel 1946), 
strongly influenced by cultic and religious-historical approaches. 

The large number of texts and the absence of clear criteria for grouping 
them suggests starting with the analysis of Jos 6,2-20, where trû'â and RW" 
hiph have a structuring role. The study of this text, which is borne out by 
references to other important texts (mainly Ps 47 and Esd 3), reveals a clear 
theological concern in the RW‘-terminology, rather than a cultic setting. 


(49) Cf. M. Weiss, «The origin of the day of the Lord-reconsidered», 
HUCA 37 (1966) 29-60. 
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The Interrelationships of Gen 5,32; 11,10-11 
and the Chronology of the Flood (Gen 6-9) 


“It is a wise child that knows his father”, or so an old English 
proverb informs us. This proverb may serve as a fitting description 
of the problems involved in dealing with the Priestly genealogies in 
Gen 5,32 and 11,10ff, and with their relationship(s) to the Flood 
Narrative (Gen 6-9; hereafter FN). It has long been noted that there 
are a number of inconsistencies in the chronological information in 
the P genealogies in Gen 5 and 11,10ff. It has further been held that 
P's date notices in general betray evidence of Babylonian influence. 
It has also been noted that the date notices which punctuate the FN 
itself are not without their problems, nor is their relationship to the 
genealogies unproblematical. Yet another complication is the recent 
claim that P's dates reflect the chronological and calendrical concerns 
of early sectarian Judaism. Thus, an attempt will be made in what 
follows to deal with each of these issues in sequence. 


I. The Problem of the Genealogies 


In Gen 5,32 we are told that “When Noah was 500 years old, 
Noah became the father of Shem, Ham, and Jepheth”. In 
Gen 11,10 we are informed that “ When Shem was 100 years old, he 
became the father of Arpachshad, 2 years after the Flood". This 
means that when Shem was 100, Noah was 600, and that the Flood 
must have taken place 2 years before Noah’s 600th year; that is, in 
598. However, this information directly contradicts the information 
in the chronology of the Flood itself, which informs us in 7,6 that 
“Noah was 600 years old when the Flood of waters was upon the 
earth”; this datum is confirmed even more concretely by 7,11, 
which tells us that the Flood broke out in Noah's 600th year, in the 
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2nd month, on the 17th day('). Furthermore, the information in 
Gen 9,28-29 informs us, if we perform the indicated subtraction 
(950-350 = 600), that the date of 600 for the outbreak of the Flood 
is also presupposed by the framework of the narrative. 

The discrepancy in question becomes even more glaring should 
one decide that the phrase “after the Flood” in 11,10 refers to 
Gen 8,14 which notes that the Flood ended in year 601.2.27. On 
the other hand, if one momentarily ignores the information in 
Gen 7,6 (11) and Gen 11,10, we then deduce that Shem was 100 
years old2 years after Noah’s 600th year, that is, in 602, which 
means that Shem must have been born when Noah was 502. Un- 
fortunately, this datum explicitly contradicts Gen 5,32, which states 
that Shem was born when Noah was 500. In short, a moment of 
uncertainty is built into the system composed of Gen 5,32, 6-9, and 
11. Depending upon the way one calculates, we are left with a 
Shem born in either 500 or 502, or else a Flood which takes place in 
either 598 or 600. As far as I can see, the classical literary critical 
solutions to this problem would be as follows: 


1) the chronology present in Gen 6-9 and reflected in Gen 9,28-29, 
was written by the author of Gen 5,32; Gen 11,10ff will then have 
been secondary and must have misunderstood the intentions of 
the chronology. 

2) the chronology in Gen 6-9 and reflected in 9,28-29 was written by 
the author of Gen 11,10ff; thus Gen 5,32 will have been second- 
ary and erroneous. 

3) the chronology of Gen 6-9 and 9,28-29 was original; it existed in 
two separate recensions, in one of which 6-9 was prefaced by 
Gen 5,32, while in the other it was followed by Gen 11,10ff. 
These will then have been combined by some foolish scribe who 
failed to discover the discrepancies in question, or, if he discov- 
ered them, he concluded that some “mystery” was concealed with 
which he had best not tamper. 


None of these possibilities is particularly inviting, since all of 
them presuppose two or more P tradents, one of whom is addition- 
ally supposed to have been misguided. However, none of these pos- 


( As all of the dates in the Flood chronology are based upon Noah's 
life, I shall hereafter abbreviate for year, month, and day, e.g., 600.2.17. 
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sibilities should be ruled out, since the illogical scribal transmission 
of numerical data is well attested(?), even within the OT itself). 
The attempts of the classical literary critics to deal with these 
problems are not convincing. A. Dillmann(*) *solves" the difficul- 
ties by stating that Noah's 500 years in 5,32 is merely a round num- 
ber; H. Gunkel(°) similarly claims that “Die Rechung P's kann über- 
haupt nur eine ziemlich ungefáhre sein”. However, there is good 
reason to suppose that the data in Gen 5,32, Gen 6-9, and Gen 11,10 
are to be taken seriously, since both the SP and the LXX extend 
their own genealogical/chronological systems throughout these chap- 
ters, and yet both versions preserve Noah's age of 500 in 5,32, his 
age of 600 in connexion with the Flood in 7,6 (11), and the datum 
that Shem was 100 years old when he sired Arpachshad *2 years 
after the Flood" in 11,10. This seems to indicate that the signifi- 
cance of the respective ages and dates was widely recognized. 
Moreover, it has become increasingly obvious that some very 
thoroughly worked-out chronology interpenetrates the whole of the 
Priestly Writing. It is now 30 years since E. Nielsen wrote that in 
connexion with P, “the next urgent task is the attempt at determin- 
ing the character of our author, and this should be done by studying 
the chronological system (emphasis Nielsen's) ... with regard to its 
literary character and theological (or ideological) foundation" (9) Re- 
cent research into the period of early Judaism has only served to 
underline the fact that chronological and calendrical speculation were 
urgent theological matters in this period(”). In fact, P's fascination 


(2) C£. e.g., Eth. Enoch (ed. O. NEUGEBAUER, The ‘Astronomical’ Chapters 
of the Ethiopic Book of Enoch [72-82]. With Additional Notes on the Arama- 
ic Fragments by M. BLACK [Kobenhavn 1981]) 73,4-8, which merely repro- 
duces 2 days of a scheme describing the moon's illumination instead of the 
indicated month (ibid. 14, n.) Eth. Enoch 74,10-17 is apparently equally 
confused (ibid., 18-19). 

(3) Cf. Josh 15,21-32, which names 36 captured cities by name, and then 
summarizes “in all, 29 cities, with their villages (v. 32)", or Num 3,17-39, 
which lists the sons of Gershon as 7.500 (v. 22), those of Kohath as 8.600 
(v. 28), and those of Merari as 6.200, and then summarizes these figures as 
22.000 (v. 39). 

(4) Die Genesis (Leipzig 41882) 197. 

(5) Genesis (41917) 155f. 

($ Oral Tradition (London 1954) 103. 

(7) On the calendar's importance at this time see e.g. D. S. RUSSELL, The 
Method and Message of Jewish Apocalyptic (Philadelphia 1974) 207-213; 
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with chronography is so pronounced that at least one of his essential 
themes has recently been shown to be “Zeitlichkeit” (5). 

Thus it is a little dismaying to discover that modern studies of 
the Priestly chronology and genealogies have not devoted much at- 
tention to such concrete problems as those posed by our texts. For 
example, in his very learned study on the style of the Priestly Writ- 
er, S. E. McEvenue simply concludes that “The objective date is not 
of prime importance to P, since he has not tried to make the suc- 
cession of years clear, or easy to follow, and has even left contradic- 
tions within his systems”), and in fact McEvenue instances the 
problems created by Gen 5,32, 7,6 (11), and 11,10 as an example of 
such “contradictions” (1°). Similarly, R.R. Wilson recognizes the 
function of Gen 5,32 as introducing the story of the Flood, but he is 
blind to the chronological problems(!!). 

Certainly one aspect of the problem is the question of the unity 
of P. This issue has been bitterly contested since the last century, but 
a persistent line stretching from J. Wellhausen to M. Noth and K. El- 
liger has steadfastly maintained that P is not homogeneous(!?). Such 


J. FINEGAN, Handbook of Biblical Chronology (Princeton 1964) 44-57; further, 
R. T. BECKWITH, “The Significance of the Calendar for Interpreting Essene 
Chronology and Eschatology”, RevQ 38 (1980) 167-202; IDEM, “The Earliest 
Enoch Literature and its Calendar: Marks of their Origin, Date and Motiva- 
tion”, RevQ 39 (1981) 365-403. 

(8) O. H. STECK, Der Schöpfungsbericht der Priesterschrift (Göttingen 1975) 
107-117; 144-149; 170-177; 207-222. 

(9) The Narrative Style of the Priestly Writer (Rome 1971) 56. 

(19) Ibid., S6f, n.46; similarly, R. RENDTORFF, Das überlieferungsges- 
chichtliche Problem des Pentateuch (Berlin-N.Y. 1976) 131-136, thinks to 
have discovered unevennesses and irregularities in P's chronological notices 
(though not in these passages) which he feels reveal the disunity of P. 

(11) Genealogy and History in the Biblical World (New Haven and Lon- 
don 1977) 160 and n. 60-61. 

(12) Cf. the brief résumé of their positions in MCEVENUE, Narrative Style, 
19, and notes 31-34, as well as the careful review by N. LOHFINK, “ Die Pries- 
terschrift und die Geschichte", VTS 29 (1977) 189-225. G.von RAD was 
already advocating two P “rescensions” as early as 1934 (“Die Priesterschrift 
im Hexateuch” [BWANT 4. Folge, Heft 13] 166-189; [= Gesammelte Stud- 
ien zum Alten Testament (München 1973) 165-189]. By the time of the 
English edition of his Genesis commentary, however, von Rad had softened 
this position to the view that P was merely the final stage of an "infinitely 
slow growth of ... sacred traditions” (London 1961; *1976, 28). Similarly, 
O. EISSFELDT noted as late as 1965 that P had “received very many second- 
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positions in reality derive from the old documentary theory which 
has dominated Pentateuchal criticism for so long. Simply put, if P 
was an integral work which was only secondarily melded with J, we 
should not expect P to reflect everything that goes on in J. Thus, for 
example, it is not unusual to hear a commentator claim that “P 
kennt keine Sündenfallsgeschichte” (13), or to discover that the classi- 
cal commentaries frequently simply divide the P and J sections in 
Genesis from one another and then both print and analyze them 
separately (14). 

This tendency was already brought seriously into question by 
E. Nielsen(!5), who demonstrated that the division of sources was not 
as simple as the literary critics had supposed. More recently, in 
spite of the fact that he embraces Elliger's source analysis of P, 
McEvenue has demonstrated that P adheres very closely indeed to 
the text of the Yahwist(!9. This in itself implies that P is not, and 
has never been, an independent source “document”. This implica- 
tion has been grasped by S. Tengstróm, whose recent little work on 
the toledoth-sections(!?) in fact shows that P is only intelligible if 
read in conjunction with J, and that P must accordingly be regarded 
as an “Erweiterungsschicht”, rather than a “source” (15). 

Unfortunately, Tengstróm is so concerned to argue against the 
documentary hypothesis and its allied question of the unity of P that 
he resists any temptation to regard P as stemming from more than 
one hand; he ascribes the whole composition to a “Verfasser”. 
Thus in dealing with Gen 5,32 7,6 (11), and 11,10, Tengstróm feels 
compelled to argue that his single “author” made use of two differ- 


ary amplifications" (An Introduction to the Old Testament [Oxford 1965] 
205). See also A. WEISER, The Old Testament: Its Formation and Develop- 
ment (N.Y. 1961; 51968) 137: “in spite of being homogeneous in spirit, the 
Priestly Book is no literary unity ". 

(13) von RAD, “Priesterschrift”, 170. 

(14) So, e.g., GUNKEL, Genesis; VON RAD, Genesis; et al. 

(15) Oral Tradition, 93-103. 

(16) Narrative Style, 24-27; 92-96; 149-155. 

(17) Die Toledotformel (Uppsala 1981). 

(18) Tengstróm's conclusion has been applauded recently by E. NIELSEN, 
"The Traditio-historical Study of the Pentateuch since 1945, with special 
Emphasis on Scandinavia”, in: [ed.] K. JEPPESEN, B. OTZEN, The Productions 
of Time (Sheffield 1984) 23. Tengström’s position was anticipated to some 
degree by F. M. Cross, Canaanite Myth and Hebrew Epic (Cambridge, Mass 
1974) 293-325. 
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ent chronological systems, one only approximate, which he applied 
to the account of the birth of Noah's sons in Gen 5,32, and one 
accurate, which he used in conjunction with the Flood Narrative(!?). 
He further maintains that both systems take as their point of depar- 
ture the datum that Noah was 600 years old when the Flood 
started (2). However, Tengström’s attempt actually raises more 
questions than it solves, as two points quickly reveal: if the datum 
that Noah was 600 years old was already in the text when P found 
it, then we must ask where this date came from. No one has ever 
suspected the Yahwist of using dated chronologies for his dramatis 
personae, and it would be methodologically questionable to suggest 
that the date derives from a J glossator who saw the text of the 
Flood Narrative before P did, as this would be a purely ad hoc solu- 
tion. Moreover, Tengstróm cannot explain to us why the Priestly 
*author" should have bothered to use two different systems in the 
first place, since the remark which creates the difficulties with re- 
spect to the entire system of dates and lifetimes is the *2 years after 
the Flood" of 11,10. Since according to Tengstróm this remark 
stems from the P “author” himself, this “author” is needlessly creat- 
ing difficulties for himself. Thus one cannot avoid the suspicion 
that Tengstróm is guilty of special pleading, that is, of multiplying 
systems instead of tradents in order to preserve the integrity of his P 
* author ". 

Ironically, there is no need for this, since Tengstróm's insistence 
on a P *author" need not entail the conclusion that P was the work 
of one man(?!). 

The last observation notwithstanding, I think it is possible to 
show that the information contained in Gen 5,32, 7,6 (11), and 11,10 
makes excellent sense, once it is read in the light of the information 
that was available to P when he was writing(?). 


(19) Toledotformel, 68-69, n. 50, 3. 

(20) Ibid. 

(21) See R. E. FRIEDMAN, The Exile and Biblical Narrative (Chico 1981) 
44-136, esp. pp. 44-80. Friedman has argued at length and in considerable 
detail for a double redaction of the Priestly Writing, one phase of which he 
sees as pre-Exilic, the other Exilic. Though Friedman's conclusions are not 
decisive, his is a fascinating study. 

(2) GUNKEL, Genesis, 137, noted that if Shem, Ham, and Japhet were 
born in the same year, they must have been triplets. This view was appar- 
ently rediscovered by WILSON, Genealogy, 160; neither, however, was able to 
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.As pointed out above, P was faithful to his J Vorlage to an 
impressive extent (although he naturally diverged on important theo- 
logical points). This is of interest to us, since J explicitly states that 
of the three brothers Ham “the father of Canaan”, was haqqatàn, 
*the youngest" (Gen 9,24). Scholars from Dillmann(?) to J. Skin- 
ner(24 and von Rad(?*) have rejected this reading as original, as it 
conflicts with the fact that it is Ham's son, Canaan, who is cursed, 
and so maintain that the text originally referred to Canaan. Howev- 
er, the notion of sons suffering for their fathers’ misdeeds is a well- 
known OT topos (cf. Jer 31,19f, Lam 5,7, Ezek 18,2, etc.) and, 
moreover, gáfán is also used elsewhere in JE to distinguish between 
brothers of unequal age (even though only a matter of seconds) in 
Gen 27,15.42, just as its feminine counterpart distinguishes between 
Rachel and Leah in Gen 29,26.18. Thus on the presumably safe 
assumption that P did not try to explain away the description of 
Ham as Noah's youngest son by literary critical means, it is clear 
that he was well aware that the sons were born in different years. 

The next datum P had inherited from J was the fact that Shem 
was older than Japheth, as emerges from the notice in 10,21 (2), 
according to which he was the ahí yepet haggadól, “elder brother of 
Japheth” (27). 

Two more points should be made before we can clear up this 
"mystery". The first of these is that the sequence of Shem, Japheth, 
and Ham which P inherited from J merely implies sequence, rather 
than chronology. As P's chronological interests were solely confined 
to the line of salvation descending ultimately via Abraham, he rele- 
gated Ham and Japheth to the achronological series in Gen 10. 

The next point is that Gen 5,32 does not require the translation 
“when Noah was 500 years old he sired Shem, Ham, and Japheth ". 
A sentence begun with a waw-consecutive, an indication of time, 


utilize this datum because of the presuppositions of his respective enter- 
prise. | 

(23) Genesis, 151. 

(?*) Genesis (ICC; Edinburgh 1910; ?1930) 183f. 

(25) Genesis, 137. 

(26) The J-provenance of which was noted already by DILLMANN, Genesis, 
182; SKINNER, Genesis, 217-219, et al. 

(2?) Gunkel’s conclusion that the three brothers were triplets is only pos- 
sible on the assumption that P resolutely ignored the information of his J 
Vorlage. 
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and a continuation in waw-consecutive merely implies a loose tem- 
poral or logical connexion(?5); accordingly, it would also be correct 
to translate “after Noah was 500 years old...” (2?). 

But if Shem was born at some point after Noah's 500th year, 
the date of his birth is in fact already contained in the chronology: 
Noah's 502nd year (2602, i.e., 11,10, “2 years after the Flood" 
(2600, cf. Gen 7,6 (11)) minus Shem's age of 100 in Gen 11,10). 
Thus Shem was born 2 years after Noah's 500th year, just as his 
own son, Arpachshad, was born 2 years after the Flood. As we 
shall see below, these 2 years are a recurrent feature of P's compo- 
sitional technique, although the motivation for them is not at all 
clear. A birthdate of 502 for Shem thus makes sense of Gen 5,32, 
7,6 (11), 9,28-29, and 11,10. There is no contradiction involved and 
far from using only “approximate” numbers, P’s system can be seen 
to be harmonious and unambiguous. 


II. The Question of Babylonian Influence 


Before proceeding to attempt to explain the mysterious “2 years 
after the Flood" of 11,10, it will be appropriate first to offer a note 
about the dates which run throughout the chronology of the Flood. 
In 1952 E. Auerbach published an article in which he maintained 
that the Priestly Writing makes use of the Babylonian calendar, 
while retaining traces of the older Palestinian calendar, and that this 
Babylonian system of notation must have been imported into Israel 
at some point after 605, when Judah became a Babylonian vassal 
state(?). This is simply not the case. The only Babylonian month 
names mentioned in the OT are Nisan (Neh2,1; Esth 3,7); Siwan 
(Esth 2,16); Shebat (Zech 1,7); and Adar (Ezra 6,15; Esth 3,7.13, etc.). 
None of these is present in P at all. Next there is a form critical 
observation to be made, which is that the P passages cited by Auer- 
bach (?!) list rather haphazardly the sequence of day and month in 


(23) Cf. e.g., GESENIUS-KAUTZSCH, $ 111g. 

(29) As noted by WILSON, Genealogy, 160, n. 60, who, however, makes no 
use of this insight. RSV actually prefers “after”. 

(39) “Die babylonische Datierung im Pentateuch und das Alter des Pries- 
terkodex”, VT 2 (1952) 334-342. 

(1) Ibid, 337-340. 
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connexion with the liturgical and other information to which they 
refer. For instance: 


Exod 12,3 10th day, Ist month 
» 12,18 ist month, 14th day 
» 40,2 Ist day, Ist month 
» 40,17 1st month, 2nd year, 1st day 

Lev 16,29 7th month, 10th day 
» 23,5 Ist month, 14th day 
» 23,6 15th day, Ist month 
» 23,24 7th month, Ist day 
» 23,27 10th day, 7th month 
» 23,29 15th day, 7th month 
» 23,34 15th day, 7th month 

Num 1,1 Ist day, 2nd month 
» 9,1 1st month, 2nd year 
» 9,5 Ist month, 14th day 
» 9,11 2nd month, 14th day 
» 28,16 14th day, 1st month 
» 29,1 Ist day, 7th month 
» 29,7 10th day, 7th month 
» 29,12 15th day, 7th month 
» 33,3 Ist month, 15th day 
» 33,38 Ist day, 5th month 


In short, the examples listed above reveal that P expressed no 
especial preference for listing dates in any particular sequence. Two 
passages are of interest in this context, however, namely Num 9,1 
and Exod 40,17, since both of these passages refer to a year as well. 
In the Exod passage, note well that the day follows the year, while 
month precedes year in Num 9,1. 

Against this we should note that Babylonian chronological prac- 
tice was standardized at an early date. In the Old Babylonian peri- 
od it was by no means always the custom to date documents, but 
where this was done the pattern was invariably to date by month 
name, followed by day (number), and then year name(?). In the 


(32) Le., the years were not originally numbered after the regnal period of 
the king, but after significant events that had transpired in a given year, e.g., 
*year when king RN built the dikes on the Euphrates". Such year names 
sometimes alluded to events in which the king did not figure, but in general 


Biblica 66 (1985) 17 
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Middle Babylonian period texts dating from 1279-1235 show that the 
sequence had become established and invariable: month name, day 
(number), regnal year (number)(?). Later Babylonian administrative 
and legal texts retain this pattern completely ^). It could, of course, 
be objected that the examples in P occur in narrative contexts, and 
so are not to be evaluated against the standard provided by legal 
and administrative texts. The appropriate Near Eastern parallel 
would be the Assyro-Babylonian genre of the chronicle, which links 
dates to historical events, and yet here, too, there is a significant 
difference, since P's dates are invariably numbered, while in those of 
the chronicle genre the name of the month is invariably stipu- 
lated (35). 

All of these considerations lead to the conclusion that there is 
nothing in the least “ Babylonian” about P's dates in general, except 
that they do occur in a literary layer which is admittedly late. The 
idea of listing months by number rather than name could as easily 
have been the result of an attempt to avoid confusion among Jews 
resident in areas where different month names were in use. Month 
names varied widely in Mesopotamia(?9, and may well have done 


the references to the monarch predominated, which apparently set the stan- 
dard for later practice, when the years were simply numbered according to 
the years of the king's reign. For examples of the pattern in question, see 
M. SCHORR, Urkunden des altbabylonischen Zivil- und Prozessrechts (Leipzig 
1913) Text 1, obv. 31-32; 3, obv.29-30; 6, obv.45; 29, obv. 28-29; 34, 
obv. 15-16. In the last-named the year is named after the goddess Innana 
instead of the king. 

(33) Cf. H. P. H. PETSCHOW, “ Mittelbabylonische Rechts- und Wirtschaft- 
surkunden der Hilprecht-Sammlung Jena", ASAW.PH 64 (1974) Text 1, 
ob. 37-38; 2, rev. 30-32; 3, rev. 18-19; 4, rev. 7-8; 5, left edge; 6, upper edge, 
etc. | 

(34) E.g., M. SAN-NICOLO, “ Babylonische Rechtsurkunden des ausgehenden 
8. und des 7. Jahrhunderts vor Chr.", 1. Hälfte (Nr. 1-86), ASAW.PH 34 
(1951) Text 1, rev. X + 10-11; 2, obv. 17-18; 3, obv. 41.42, etc. — The legal 
papyri from Elephantine invariably follow a date sequence of day, month 
(name), regnal year (cf. e.g., A. E. COWLEY, Aramaic Papyri of the Fifth Cen- 
tury B.C. (Oxford 1923) passim. 

(35) Cf. A. K. GRAYSON, Assyrian and Babylonian Chronicles (Locust Val- 
ley 1975) [= TCS 5 1975] passim; I am referring to the Assyrian and Baby- 
lonian texts proper; Grayson's translations are slightly misleading in this re- 
spect. 

(36) C£. H. HUNGER, “Kalender”, RLA 5, 299-302. 
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so in Israel, especially if, as 1 Kgs 12,32-33 perhaps indicates, differ- 
ent calendars were in use in Israel and Judah(’”). 


III. The Chronology of the Flood 


Having reached this conclusion, we return to the chronology of 
the Flood. Here it is important to note that Gen 6-9 reveals a 
bewildering variety of chronological details. For the sake of conve- 
nience, I shall merely tabulate them here: 


Table 1 


6,3 120 days/years (3%) 

7,4 7 days until the Flood 
7,6 Noah 600, Flood begins 
7,10 7 days 

X 40 days(?>) 


(37) M. H. SEGAL, VT 7 (1957) 257-259, argues that the notice in 1 Kgs 
12,32-33 provides evidence that Jeroboam had intercalated (concerning 
which, see below n. 47) an extra month here in order to prevent his subjects 
from participating in the festival in Jerusalem. Contrariwise, J. VAN SETERS, 
Or 50 (1981) 172, has held that the entire passage is a Deuteronomistic 
. invention intended to show that Jeroboam diverged as widely (and blasphe- 
mously) from the Jerusalem cult as it was possible for him to do. Segal's is 
clearly a weak argument, as Jeroboam is obviously worried about the long- 
term implications of pilgrimages to Jerusalem by his subjects, rather than 
about the consequences of a single such excursion. Van Seters is correct at 
least to the extent that the passage is “Jerusalemo-centric”: Jeroboam's 8th 
month is intended to replace the Jerusalemite 7th month. However, the 
Deuteronomists were obviously familiar with calendrical matters, so it is con- 
ceivable that the burden of their attack on Jeroboam 1s not that he preferred 
the figure ^8" to the usual and pan-Semitic “7”, but that he used a different 
(and hence blasphemous) calendar whose 7th month corresponded to the 
Jerusalemite 8th. | 

(38) whayá yamayw mè’ a w*' esrím Sand, “his days will be 120 years”, a 
construction intended to bring 6,3 into line with the genealogical notices of 
Gen 5; cf. e.g. 5,4.8.11.14, etc. However, there remains the possibility that the 
notice in 6,3 was originally intended to serve as a time limit before God's 
destructive action. Thus either “days” or “years” may be correct, but not 
both. 

(3?) Following a suggestion of Cassuto and E. Nielsen; cf. N. P. LEMCHE, 
“The Chronology in the Story of the Flood", JSOT 18 (1980) 52-62; here 
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7,11 600th year, 2nd month, 17th day Flood begins 

7,12 40 days and nights 

7,17 40 days and nights 

7,24 150 days 

8,3 150 days 

8,4 (600th year?) 7th month, 17th day: the Ark “rests” 
8,5 (600th year?) 10th month, 1st day: mountains appear 
8,6 40 days 

Y 7 days(*) 

8,10 7 days 

8,12 7 days 

8,13 601st year, 1st month, 1st day earth is dry 

8,14 (601st year?), 2nd month, 27th day earth is dry 


Examination of Table 1 reveals that the data strewn about in the 
narrative consist of two types of information, that is, information 
about intervals of time and information about concrete dates. Re- 
cently, N. P. Lemche has called attention to the fact that the Yahwist 
is in general to be associated with the intervals, while P seems more 
interested in dates, much as we should expect from Auerbach's ex- 
amples, listed above(*!). Virtually all of the earlier exegetical at- 
tempts at understanding the Flood Narrative have normally assigned 
the intervals of 40 days to the Yahwist and the intervals of 150 days 
plus the various date-notices to the Priestly editor or source(+). 
Lemche, however, notes that this procedure fails to make sense of 
the chronology of P for two reasons. The first of these is that the 
dates in 7,11 and 8,14 describe a period of one year plus ten days 
(i.e., 600.2.17 to 601.2.27), a length of time so anomalous that mul- 
titudinous attempts have been made to explain it(**). Furthermore, 


p.53. However, this is offered here purely in the spirit of presenting as wide 
a spectrum of dates as possible. 

(9) Again following Cassuto and Nielsen, it is possible that the 'ód of 
8,10 indicates that the J text may once have provided for a period of 7 days 
between the opening of the hatch in the Ark and the sending out of the 
dove. 

(4!) LEMCHE, “Chronology”, 54. 

(42) Cf. already DILLMANN, Genesis, 123ff; GUNKEL, Genesis, 137f. 

(43) Already the Rabbinical exegesis of the Middle Ages attempted to ex- 
plain this anomaly as the correction of a lunar year of 354 days by the addi- 
tion of 11 days, thus arriving at a solar year of 365 days; cf. e.g., Solomon 
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as Lemche also notes, some of the dates in P’s scheme are palpable 
doublets, such as 8,13 (601.1.1) and 8,14 (601.2.27), both of which 
inform us that the earth is dry(“). Lemche attempts to explain 
these features by the assumption that a third redactor, RP, apparent- 
ly attempted to combine separate J and P documents and thus was 
forced to attempt to harmonize two different chronologies. Howev- 
er, the anomalies in the chronology remain, for which reason 
Lemche is forced to conclude that the attempt at harmonization was 
a failure (4). 

The way out of this quandary, I feel, lies in analysing P’s dated 
chronology and then comparing it with the information about inter- 
vals contained in the text, as much of the latter ultimately derives 
from J. The next point was already adumbrated by Lemche(*), but 
will be restated here with as much force as I can muster, since it 
provides, as far as I can see, a key to P’s chronology. This is, that 
according to P the date in 7,6 is to be read 600.1.1.! The reasons for 
this should be obvious. In the first place, 8,13 and 8,14 are, as we 
have seen, doublets which inform us that the earth is dry. Next, 
8,4, dated 600.7.17, marks the turning-point of the narrative in sig- 
nifying that the Ark “came to rest upon the mountains of Ararat”, 
while 8,5, dated 600.10.1, records that “the tops of the mountains 
were seen”, and so is a doublet of v. 4. Thus we are struck by the 
curious fact that 7,11, which registers the beginning of the Flood, is 
dated to 600.2.17, while 7,6, which also refers to the beginning of 
the Flood merely bears the somewhat imprecise information that 
Noah was 600 year old when the Flood began. The parallelism with 
the other doublets (1.e., 8,4/8,5; 8,13/8,14) would lead us to expect 
that 7,6, too, would bear a date which included reference to months 
and days. Finally, such dates as 7,11 and 8,13 show that the vari- 
ous dates only make sense if there was also a date designating the 
beginning of the year, that is, 600.1.1, and it is thus inviting to 
assume that this is concealed in 7,6. 


RASCHI, mm Yy “wz, ed. A. BERLINER (2nd rev. ed.; Jerusalem-N.Y.) n m, ad 
8,14. Although the difficulties inherent in this procedure were pointed out 
by DILLMANN (Genesis, 123), the theory has continued to have its adherents 
(so, e.g., NIELSEN, Oral Tradition, 98-101, following Cassuto). 

(4) LEMCHE, “Chronology”, 57. 

(45) Ibid., 59. 

(46) Ibid., 59. 


254 F. H. Cryer 


This being the case, the dates listed in the P-chronology are as 
follows: 


Table 2 


7,6  600.(1.1) Noah’s birthday, the Flood begins 

7,11 600.2.17 the Flood begins 

8,4 (600)7.17 the Ark rests on the mountains 

8,5 (600)10.1 the mountains appear 

8,13 601.1.1 the earth is dry 

8,14 (601)2.27 the earth is dry 

(dates in parentheses have been reconstructed from context). 


Brief inspection of Table 2 reveals that we have to do with three 
sets of doublets linked to corresponding phases of the course of the 
Flood Narrative. Inspection also reveals that each doublet contains 
a date in which the number one figures prominently, and one in 
which the number seven is likewise prominent. In short, it seems as 
if we have to do with two complete chronologies of the Flood, one 
of which runs from 600.1.1 to 601.1.1, while the other runs from 
600.2.17 to 601.2.27! Obviously, these two chronologies represent a 
year and a year plus ten days, respectively. It will be shown below 
that these chronologies do not represent two "systems", but two 
facets of one and the same system. Neither makes sense without the 
other. 


IV. The Nature of P's Calendar(s) and the Chronology of the FN 


At this point it will be necessary to broach the delicate question 
of the “year” presupposed by these chronologies. Briefly, the prob- 
lems are caused by the simple fact that we do not know what calen- 
dar was in use in ancient Israel. A purely lunar calendar would fol- 
low 12 successive lunations, giving a year of slightly more than 354 
days. Obviously, the solar year is about 11 days longer, so that 
anyone adhering to a lunar calendar and yet desiring to remain in 
harmony with the solar year — a not unimportant consideration in 
agricultural communities — is obliged to correct his lunar calendar 
in one fashion or another(^). . 


(7) The attempt to correct a lunar calendar by periodically adding an 
extra month is called intercalation. This was practised somewhat unsystema- 
tically in Babylonia until the middle of the first millenium (cf. HUNGER, 
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Previous attempts to deal with the chronology of the Flood have 
been complicated by dogmatism as to which calendar(s) was (were) 
in use in ancient Israel. The discussion has become even more 
complicated since 1953, when A. Jaubert offered the hypotheses ac- 
cording to which the calendrical traditions represented by the Book 
of Jubilees, the Book of Enoch, and the Qumran sectarians embraced 
a year of 364 days, a system not known outside of Israel, and by her 
futher claim that this calendar is reflected in the Priestly Writing (*). 
Jaubert’s claims have been extensively discussed; they have been 
recently reviewed and corroborated to some extent by J. C. Vander- 
kam (^). 


* Kalendar”, 298), after which the practice bacame standardized. J. B. SEGAL, 
*Intercalation and the Hebrew Calendar”, VT 7 (1957) 250-307, has at- 
tempted to argue that an intercalated lunar calendar lies behind some of the 
dates in Kings and Chronicles, but on slender evidence. The first non-Jewish 
scholar to address himself to the question was apparently ‘Ahmad Albiruni 
(973-1048), a Moslem scholar who noted that the Hebrews corrected 19 lunar 
years to 19 solar years by systematic periodic intercalation (cf. C. E. SACHAU, 
The Chronology of Ancient Nations. An English Version of the Arabic Text 
of the Athar-ul-bakiya of Albiruni (London 1879; repr. Frankfurt 1969] 13. 
The system referred to by Albiruni is no doubt that of Hillel, based on the 
late Babylonian intercalation system (cf. J. JOTHAM, “ Calendar”, Encyclopedia 
Americana, 1965); the so-called “ Metonic Cycle” proposed in ancient Greece 
in the late 5th century was also a reflex of this Babylonian calendar (cf. 
O. NEUGEBAUER, Proceedings of the American Philosophical Society, 107 
[1963] 532). However, Meton's cycle was never the basis of actual intercal- 
ation in ancient Greece (cf. W. K. PRITCHETT and O. NEUGEBAUER, The Cal- 
endars of Athens [Cambridge, Mass. 1947] 7-10). Babylonian theory, upon 
which all the systems mentioned above were ultimately dependent, did not 
become mathematically sophisticated with respect to lunar and solar phenom- 
ena until the Seleucid period; cf. O. NEUGEBAUER, À History of Ancient 
Mathematical Astronomy (Berlin-Heidelberg-N.Y. 1975) 353-379; 474-558. 

(48) “Le calendrier des Jubilés et de la secte du Qumran. Ses origines 
bibliques”, VT 3 (1953) 250-264; IDEM, “Le calendrier des Jubilés et les 
jours liturgiques de la semaine”, VT 7 (1957) 35-61. 

(*) *The Origin, Character, and Early History of the 364-Day Calendar: 
A Reassessment of Jaubert's Hypotheses”, CBQ 41 (1979) 390-411. While 
correctly supporting some of Jaubert's observations, Vanderkam reiterates in 
his review of Jaubert's discussion of the chronology of the Flood the tenden- 
cy alluded to earlier to quibble with the letter of the text: ^If the dates in the 
MT are correct, the editor quite transparently intends a solar year of 364 
days, not 365. To say that he means 365 is to misunderstand the manner in 
which such dates are expressed in a literary text of this sort; it is to expect a 
precision that it lacks...” (p. 397). 
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Nevertheless, without leaping to such conjectural expedients as 
those favoured by Jaubert and Vanderkam, there is good Biblical 
warrant for the conclusion that more than one calendrical system 
was in use in Israel, and that they are reflected in the OT and in 
particular in the Flood Narrative. The basis for calculating all such 
calendars appears to have been a simple schematic month of 30 days 
and a year of 12 months. In support of this, we should note that 
Deuteronomic law requires a conqueror to allow a female captive “a 
full month” in which to mourn her dead (Deut 21,13). Comparison 
of this statement with the explicit references to the 30 days of 
mourning for Aaron (Num 20,29) and for Moses (Deut 34,8), respec- 
tively, shows that 30 days was known from at least Deuteronomic 
times as a month-equivalent. Moreover, in 1 Kgs 4,7 we are in- 
formed that Solomon had appointed 12 victuallers to the crown, and 
that “each man made provision for his month in the year”, which 
certainly implies that a 12-month scheme was the standard em- 
ployed by the royal administration. There is also a scheme of 12 
months and 12 officers serving the king in 1 Chr 27,1-15. Taken 
together, these data suggest that at least one calendrical system em- 
ployed in Israel entailed a year of 360 days composed of 12 months 
of 30 days. Because its use seems to be implied by the structure of 
Solomon’s bureaucracy, it would be natural to regard this as a civil- 
administrative calendar. 

Naturally, scholars have attempted to dismiss these figures as 
only approximations(59). I do not find these dismissals convincing 
for two reasons. In the first place, a schematic calendar of 360 days 
was in use in ancient Egypt from as far back as the Old Kingdom; 
this calendar was regulated to approximate the solar year by the sim- 
ple expedient of adding 5 epagomenal days at year's end(°!). A sim- 
ilar schematic calendar was also apparently in use in Babylonia at 
least from the beginning of the first millenium, as both some admin- 
istrative and astronomical texts make use of it(?). Furthermore, 


(9) Cf. e.g., S.J. DE VRIES, “Calendar”, IDB I, 485. 

(51) Cf. FINEGAN, Handbook, 23-24; NEUGEBAUER, History (Part Two), 
559-568. 

(52) Cf. HUNGER, “Kalender”, 298, and see e.g., E. F. WEIDNER, Alter und 
Bedeutung der babylonischen Astronomie und Astrallehre (Leipzig 1914) 68 
and n. 4; IDEM, Handbuch der babylonischen Astronomie (Leipzig 1915) I, 35- 
39, esp. 45 (the star list MulApin), and 141-142. 
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there is the decisive evidence of the Flood Narrative itself, since 1f 
the 30-day/12-month scheme proves to reveal some previously unob- 
served relationships in our texts, then it is obvious that we are on 
the right track, as this is not likely to be the result of coincidence. 

In Gen 7,4 Yahweh announces to Noah that after 7 days he will 
cause it to rain 40 days and nights, thus implying a period of 47 
days. On the theory that P’s month is 30 days, the difference be- 
tween 7,6 (600.1.1, on our reckoning) and 7,11 (600.2.17) is precisely 
47 days. Moreover, the dates in 7,11 and 8,4 (600.2.17 and 
600.7.17, respectively) form a parenthesis around the statement in 
7,24 that “the waters prevailed upon the earth for 150 days”. The 
equivalence of 5 months with 150 days can hardly be fortuitous. 
M. Weippert has attempted to dismiss the datum in 7,24 as an addi- 
tion ($3), but there seems to be no obvious reason why this should be 
the case. To this we should add the fact that the author of the 
Book of Jubilees wrote in the corresponding passage (Jub 5,27) *5 
months, 150 days”(3%. Thus the “month” employed by P in his 
chronology is a schematic month of 30 days, which I suspect corre- 
sponds to the civil-administrative calendar once in use in ancient 
Israel. 

It now remains to combine this insight with our previous insight 
into the fact that the Flood Narrative contains two separate chrono- 
logies, one stretching from 600.1.1 to 601.1.1, while the other runs 
from 600.2.17 to 601.2.27. On the assumption of a 360-day sche- 
matic year, these two chronologies are accordingly of 360 and 370 
days, respectively. In short, their sum is precisely 730 days, that is, 


(53) “Kalender und Zeitrechnung”, BRL?, 166. 

(54) As noted already by J. DAHSE, “ Textkritische Studien”, I, ZAW 28 
(1908) 8; lest anyone should be tempted to dismiss the notice in Jubilees as 
an addition intended to bring it into line with the peculiar calendar embraced 
by the Jubilees-Qumran sectarians, it should be noted that this is impossible. 
The Jubilees calendar was divided into quarters of 3 months each, to which 
an intercalary day was added, so that each quarter lasted 91 days in all; i.e., 
13 weeks, cf. Jub 6,29-30. Accordingly, 5 Jubilees months would be 151 
days, not 150; thus the reference in Jubilees reflects an awareness of the 
system upon which the Flood chronology was based, rather than the hobby 
horse of the Jubilees sectarians. J. M. BAUMGARTEN, cited in BECKWITH, * The 
Earliest Enoch literature", 379 and n. 22, arrives at the figure of 153 days on 
the theory that the Qumran community reckoned the 3rd and 6th months of 
their calendar as 31 days. This is entirely possible; in any case, they could 
not have arrived at the figure of 150 days. 
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two solar years! This observation ought actually not to shock us, 
when we consider that Gen 5,23 already lists as the total age of 
Enoch the figure 365; this is clearly a reference to the length of the 
solar year(°°). I think this total of 2 solar years is the only possible 
explanation for P’s odd and problematical notice in 11,10 according 
to which Shem first sired Arpachshad “2 years after the Flood”, and 
for the fact that, as demonstrated above, Shem himself was born 2 
years after Noah’s 500th year. 
Naturally, this prompts the question of the significance of these 
2 years in P's scheme. A possible explanation, I think, is theologi- 
cal. P may have desired to hint at a parallelism between the events 
of the Flood, the Exodus from Egypt, and the Return. Such veiled 
suggestion is characteristic of P's style: 
One constantly feels that structure is present, but it is so overwoven 
and interlaced with different systems of echo and repetition that the 


final effect is of a universe of thought which is completely mastered 
and unified, but whose pattern remains elusive (59). 


The 2 years in P's texts may thus be intended to evoke the 2 
years following the Exodus in which many of Yahweh's important 
revelations to Israel took place (cf, e.g., Exod 40,17, the erection of 
the Tabernacle on the 1st month, 2nd year, Ist day; Num 9,1, the 
commission to keep the Passover, 1st month, 2nd year, etc.). Inter- 
estingly, the Book of Ezra records that Zerubbabel and Jeshua ap- 
pointed the Levites to oversee the rebuilding of the Temple “in the 
second year of their coming to the house of God at Jerusalem, in 
the second month" (Ezra 3,8). Thus it is possible that P is reflecting 
in his chronology on this historical datum. 

Admittedly, the two years arrived at by examination of P's 
chronology are highly problematical, since they arise by the addition 
of two parallel chronologies. And yet, it seems correct to do so, as 
the addition of 10 days in the second chronology only makes sense 
in the context of an attempt to spell out a 2-year period. 

However, these observations do not exhaust the information 
stored in P's chronological system. The result of two solar years is 
arrived at, as we have seen, by adding two parallel chronologies. It 


(55) As was recognized already by DILLMANN, Genesis, 108, and later by 
GUNKEL, Genesis, 135, although neither draws on this acknowledgement in 
his elucidation of the chronology of the Flood. 

(5$ MCEVENUE, Narrative Style, 81. 
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is no less interesting to see what occurs when one examines the 
intervals described by the two chronologies taken together: 


Table 3 
7,6 600.1.1 
7,11 6002.17 AT 


8,4 600.7.17 
85 600.10.1 


8,13 601.1.1 
8,14 601.2.27 ds 


The total described by the three intervals is 47+73+57=177 
days, which is precisely half of a lunar year! (i.e., 354 days). Once 
again, the possibility that we are dealing with coincidence is absurdly 
small, even though it is by no means obvious just what function this 
half lunar year is intended to have in P’s scheme of things. 

There remains the question of the relationship of P’s date no- 
tices and the intervallic notices of 7, 40, and 150 days listed in Ta- 
ble 1. 1 propose first that we reduce Table 1 to the intervals which 
actually are in the text, rather than seizing on those which have aris- 
en from conjecture. This reduced Table 4 has the following form: 


Table 4 

7,10 4) 7 days 

7,12 40 days and nights 
7,24 150 days 

8,3 150 days 

8,6 (=7,17) 40 days 

8,10 7 days 

8,12 7 days 


Here there are two chronological reductions which may require 
some comment, namely the suggestion that 7,10 is the conclusion to 
v. 4, where the 7-day period of grace is first announced, and the fur- 
ther note that 8,6 in reality is the conclusion of the notice in 7,17, 
which registers a period of rain of 40 days. Both seem to be entire- 
ly legitimate, since 7,10 is introduced by the preposition /, with the 
temporal sense of “at the end of, after”, while 8,6 even more em- 
phatically denotes that it is the end of a period by the expression 
migges, “at the end of”. Gen 7,4-12 thus describe a period of 47 
days; it was this period, which, as we noted above, is circumscribed 
by and corresponds to the period defined by the two dates in 7,6 
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and 7,11 (i.e., 600.1.1 to 600.2.17, 47 days in all). However, precise- 
ly this fact suggests that in some sense P does not regard the 47 days 
as part of his actual chronology, but only as an introduction to it. 
If we accordingly disregard the information in 7,10 and 7,12 and 
then add the rest of the intervals in Table 4, the result is 150 (7,24) 
+ 150 (8,3) + 40 (7,17/8,6) + 7 (8,10) + 7 (8,12) = 354 days, that is, a 
lunar year. Once again, the precision of these figures seems to rule 
out arbitrariness. 

In consequence, it seems that P’s system cannot be described as 
a mere redactional interpretation of a J chronology or sequence of 
intervals. It is possible that the only original J-material in the 
Flood chronology is the period of 7+40 days at the beginning, 
which P has set off from the rest by inclusio, or brackets. As has 
been shown, the system of dates in the chronology cannot be de- 
scribed as several independent systems, as they are dependent upon 
each other for their mutual implications. These implications them- 
selves are fascinating, but problematical. All calculations appear to 
have been based on a calendar of 30-day months and a 12-month 
year. The whole system of calculations presupposed is schematic, 
regarding the lunar year as 354 days and the solar one as 365 days. 
Fractions are completely disregarded, and all computation is based 
on round numbers. These are earmarks of a purely arithmetical, 
schematic system which has nothing to do with astronomical obser- 
vation. 

On the theological plane, we ought not to be surprised by the 
fact that P’s system refers to both the lunar and solar calendars. 
The datum that both sun and moon were observational objects 
whose purpose was to enable chronological calculation is already en- 
shrined in P’s Creation Narrative (Gen 1,14). What is surprising is 
the fact that the sum of P’s two calendars is two solar years, which 
seems to be the only explanation for this peculiar notice in 11,10 
concerning the birth of Arpachshad, and for his dating of Shem’s 
birth to 502. Finally, the only system not reflected in P’s system is 
the 364-day schematic solar calendar of Qumran, Jubilees, and the 
Book of Enoch. 
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SOMMAIRE 


L'auteur montre qu'il existe manifestement de nombreuses contradictions 
chronologiques entre les datations données par P en Gn 5,32; 11,10-11 et 
celles du récit du déluge (Gn 6-9). Ces «contradictions» disparaissent si l'on 
considére la maniére dont P relit J. Les indications de date dans P et dans le 
récit du déluge sont ad hoc et indépendantes d'influences babyloniennes. En- 
fin, les indications de date dans le récit du déluge manifestent la connaissance 
d'un calendrier lunaire de 354 jours, d'un calendrier solaire de 365 jours et 
d'un calendrier administratif de 360 jours, utilisé dans leur comput. 


ERRATUM 


Some printing errors occurred in the reconstruction of 7Q5 cited 
by Carsten Peter Thiede on p. 547 in his article “7Q — Rückkehr zu 
den Papyrusfragmenten", Biblica 65 (1984) 538-559. In view of the 
importance of 7Q we have decided to reprint the reconstruction in 
its entirety. 
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Novum Testamentum 


R. Ferdinand Poswik OSB, Concordance de la Bible de Jerusalem, 
réalisée à partir de la banque des données bibliques de l'Abbaye 
de Maredsous. 1x-1229 p. Paris - Turnhout 1982. Cerf - Bre- 
pols. 


Tous les lecteurs de la Bible et en particulier les exégétes du Nouveau et 
de l'Ancien Testament, celui-là dépendant tellement de celui-ci et ne pouvant 
se comprendre pleinement qu'à sa lumiére, seront extrémement reconnais- 
sants aux éditeurs d'avoir offert les premiers fruits du travail gigantesque 
entrepris par le Centre d'Informatique Biblique de l'Abbaye de Maredsous, 
qui a déjà enregistré et analysé gráce à l'aide des ordinateurs, plus de huit 
textes différents de la Bible, en présentant dés maintenant les résultats 
concernant la traduction frangaise de la Bible de Jérusalem (éditions de 1973- 
1975). 

En effet, cette Concordance offre d'abord l'avantage d'une grande simpli- 
cité permettant de retrouver immédiatement le mot que l'on désire et son 
contexte, sans étre obligé de recourir à plusiers index. Elle vise également à 
étre compléte, sans aucune omission. Les éditeurs regrettent méme d'avoir dü 
«sacrifier» 135 mots dont, par scrupule, ils tiennent à donner la liste dans la 
_préface avec le nombre d'emplois révélés par l'ordinateur et méme à le répé- 
ter au cours de la Concordance mais sans les références et leur contexte qui, 
vu leur nombre, eussent quasiment doublé le volume! Il s'agit, en effet, de 
mots tels que «à, au, avec, car, ce (adj. et pron.), ci, de, du, et, il, ne, ni, 
que,» etc. Il est d'ailleurs prévu que «quiconque souhaite faire une étude de 
ces mots peut s'adresser au Centre d'Informatique Biblique de Maredsous et 
recevoir la liste des références avec ou sans leur contexte». Heureux sacrifice, 
que regrettera peut-étre le pur linguiste, mais non pas certainement le bibliste 
ou celui qui recherche dans la Bible la Parole de Dieu. 

Assurément ce premier résultat peut étre perfectionné et, bien volontiers, 
pour répondre au désir des éditeurs qui demandent aux utilisateurs de suggé- 
rer les améliorations possibles, je me permets d'en indiquer quelques unes en 
me plagant également au seul point de vue du bibliste, qui a été, est et sera 
sans doute le principal acquéreur de cette Concordance. 

Certes, la mention de l'original grec serait utile pour le Nouveau Testa- 
ment, moins d'ailleurs pour l'Ancien, où la Septante est également une tra- 
duction, comme cette mention a toujours été faite dans la Concordance du 
NT éditée également par le Cerf (avec Desclée De Brouwer). Ainsi, un recen- 
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seur a signalé que dans la Concordance de la BJ, le verbe «oindre», en tra- 
duisant soit le verbe chriö soit le verbe aleiphö, «est amené à confondre la 
consécration et la pommade», tout en ajoutant d’ailleurs que, si Pon est «li- 
vré au texte dans sa nudité», ce n’est pas «dans sa naïveté». 

Il suffit déjà de rapprocher, dans l'AT, Ex 40,13: «Tu l’oindras (chriö, à 
savoir Aaron) et le consacrera (hagiadzó)» et 40,15: «Tu les oindras (aleiphó, 
à savoir les fils d'Aaron) comme tu auras oint (aleiphô) leur père», où l'ori- 
ginal hébreu offre dans les trois cas le méme verbe et où il s'agit toujours 
d'une «consécration» et non d'une «pommade». D'ailleurs dans le NT l'em- 
ploi de «oindre» n'est pas plus ambigu quand il traduit chrió: «l'Esprit Saint 
est sur moi parce qu'il m'a oint» (consécration, Lc 4,18), ou bien aleiphó 
«oindre de parfum» (pommade, Lc 7,38), tandis qu'en Lc, 46 «aleiphó de 
parfum ou d'huile» est traduit dans BJ «répandre sur»: autre mot, méme 
sens. 

A ce méme propos la «Concordance des Psaumes» (éd. Desclée De 
Brouwer) note également dans l'introduction que, «pour prendre un exemple 
dans le NT, «aimer en Jn 21,15-17 correspond deux fois au grec agapaó et 
cinq fois à phileó», ce qui ajoute-t-on, «intéresse médiocrement le non-spé- 
cialiste; ce qui importe c'est de savoir que, dans les sept cas, il s'agit d'aimer 
Jésus» (p. XXIID. 

L'amélioration la plus importante, ce me semble, serait d'aider le lecteur 
à discerner plus aisément et plus rapidement ce qui l'intéresse davantage du 
point de vue biblique dans les listes de références avec leur texte, parfois trés 
longues: Parole (13 col.), Dieu avec maj., (27% pour AT et 12 pour NT), ou 
encore fils (31 col. pour l'AT, 2 pour NT), etc. 

La Concordance s'en est d'ailleurs déjà préoccupé parfois. Ainsi elle réu- 
nit dans un article à part ce qui concerne «les dieux» ou «un dieu» (4 col. 
pour AT et 14 pour NT). Bien plus elle ajoute méme deux articles Dieu- 
avec-eux et Dieu fort (chaque fois, une seule référence). De même l'article fils 
est précédé d'un autre intitulé Fils avec majuscule (5 exemples de AT et 2 
col. pour NT, où le mot désigne le Christ). 

Or, dans ce dernier cas, le bibliste aurait aimé voir groupé dans un arti- 
cle «Fils de l'homme» les nombreuses références du NT avec l'unique réfé- 
rence de l'AT, Dan 7,13, annongant précisément le Christ. 

Quant aux autres références de l'AT à Fils avec maj. elles se limitent à 3 
références de Job et une d'Osée. Or la note de BJ à la premiére, (Job 1,7) 
précise qu'il s'agit «d'étres supérieurs à l'homme qui forment la cour de Yah- 
vé» et que pour cette raison l'auteur de la traduction a écrit avec une majus- 
cule; malheureusement, outre Job 1,7; 2,1 et 38,7 écrits également avec une 
majuscule, la note de BJ mentionne quatre autres références empruntées à Gn 
6,1-4; Ps 29,1; 82,1 (lire 82,6); 89,7, où le traducteur qui ne fut pas le méme 
que celui de Job a écrit avec une minuscule que naturellement a relevé le 
computer et qui donc se trouvent réunis aux autres références de fils avec 
minuscule. En revanche, en Job 1,7 la BJ ne mentionne pas Osée 2,1: «on 
leur dira: «Fils du Dieu vivant», oü d'ailleurs il ne s'agit pas des mémes 
«êtres supérieurs formant la cour de Yahvé», mais explicitement des «en- 
fants d'Israél». Dans le texte du Ps la majuscule de «Fils» vient tout simple- 
ment du fait que Fils commence la phrase, comme au stique précédent le 
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«V» maj. de «Vous n'étes pas mon peuple». On voit le danger de se fier 
trop mécaniquement au computer. 

Afin de prévenir le lecteur que «pour des raisons techniques» les édi- 
teurs «ont laissé leur ambiguité à certaines entrées lexicales», ils signalent ces 
cas par «un astérisque en téte d'article». Soit le cas de Rendre* (plus de 8 
col.. Un recenseur juge méme l'article «pratiquement inutilisable». 

Il pourrait être «plus utilisable» pour le bibliste, si l'on signalait, soit 
sous la forme d'un article différent, soit même en recourant dans l’article lui- 
méme marqué de l’astérisque, à des numéros précédant le texte de la référen- 
ce, comme, pour certains noms propres, par exemple, Bilhas, Bilhän, etc. Je 
songe, par exemple, à rendre au sens de restituer; de méme, les formules si 
importantes pour le sens, comme rendre gráce, expression biblique habituelle 
de la reconnaissance et surtout de la priére (tandis que «remercier» est trés 
rare: dix références dans l'AT et 5 dans le NT), rendre gloire, rendre témoi- 
gnage, rendre justice. 

Dans l'article croire, je distinguerais de la méme maniére le sens simple 
penser de celui d'ajouter foi à des hommes, à Dieu ou à ceux qui parlent en 
son nom (foi théologale). Quand il s'agit d'amour ou de colère, il paraît 
important de distinguer par un chiffre ou d'une autre fagon la colére de Dieu, 
ou celle du Christ, celle des hommes, l'amour dont Dieu est l'objet ou le 
sujet, quitte dans les cas incertains à le signaler par un (?).... de la méme 
facon que pour l'entrée peiner, la Concordance distingue à l'aide d'italiques 
les deux sens signalés par le Robert: souffrir et chagriner. A l'article foi (dis- 
tinct de foie et de fois), je mettrais volonters en italique «de bonne foi» (Jg 
9,15.16.19), «ma foi» (Ps 35,25), «bonne foi» (Si 40,12; Is 59,4), «mauvaise 
foi» (Jér 9,5.7). 

Si à propos de savoir, on a jugé bon de distinguer 5 articles: savoir, ver- 
be (9 col.), savoir, subst. (2/3 de col.), à savoir (9 réf.), savoir faire (7 ré£), à 
savoir que (2 réf.) on devrait pouvoir distinguer le substantif peine (1% col.) 
de la locution adverbiale à peine et pour face, les locutions en face de ou face 
à. 

Du verbe «étre», un des 135 mots qu'on a sacrifiés, on a cependant avec 
raison, conservé une forme, à savoir «je suis», en raison de son importance 
biblique et théologique, puisqu'elle traduit en frangais le nom méme de Dieu, 
selon la révélation qu'il en fit à Moise (Ex 3,14). Mais dans ce cas, il conve- 
nait de donner les seules références reproduisant ou, au moins, évoquant ce 
nom, comme dans AT «je suis Yahvé», littéralement «moi YHWH» (Cf. 
Ex 6,7.29, «ils sauront que je suis Yahvé» (7,5) etc., mais non pas évidem- 
ment: «je suis apparu à Abraham» ou «je suis venu trouver Pharaon» (Ex 
6,3 et 5,23) ainsi que tous les emplois du méme genre. 
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Kurt ALAnD - Barbara ALAND, Der Text des Neuen Testaments. 
342 p. Stuttgart 1982. Deutsche Bibelgesellschaft. 


The Alands’ Der Text des Neuen Testaments presents us with a work 
which has combined a large amount of material for textual criticism of the 
New Testament with a kind of monograph on the present state of thinking of 
NT textual criticism, at least from the Alands’ point of view. This introduc- 
tion is intended for use with the 26th edition of Nestle-Aland’s Novum Tes- 
tamentum Graece (N-A?5) and the third edition of the United Bible Society's 
Greek New Testament (GNT?), as well as with K. Aland's Synopsis Quattuor 
Evangeliorum. 

Section I contains an overview of the most important editions of the 
Greek New Testament from Erasmus all the way up to N-A% and GNT*. 
An especially handy feature of this first section is a large fold-out which pro- 
vides us with pages from five editions (Tischendorfs 8th edition; von Soden; 
N-A%; GNT? and Westcott and Hort) for Luke 24, thus making a compari- 
son of these editions relatively easy. Here, and throughout the book, are 
illustrations of many of the mss which are discussed. 

Readers will be especially attentive to Section II, *Die Überlieferung des 
griechischen Neuen Testaments”, which, in the main, outlines K. Aland's 
view of the history of the formation of the text. On pp. 67-74 the authors 
maintain that the papyri show a certain fluidity of the “Frühtext” up until 
the 3rd or 4th century. The three forms of the text found in the papyri are 
referred to as the “freier Text” (P45466), which was relatively free with its 
Vorlage, the “Normaltext” (P52), which departs now and then from the Vor- 
lage, and the “fester Text" (e.g, P75), which departs only occasionally from 
its Vorlage. In this view, of course, the texts are judged against an “origi- 
nal" whose form has been established from these texts themselves. 

In Section III, the Alands provide a generous introduction to the manu- 
scripts of the Greek New Testament. It is here that the painstaking work of 
the Institut für neutestamentliche Forschung is especially appreciated because 
Aland and his collaborators have presented us with a large amount of mate- 
rial describing these mss, with very useful charts and statistics, and with lists 
of the papyri, uncials and minuscules, as well as with a listing of Greek 
Church Fathers and bibliographical information for them. In addition, each 
of the manuscripts described here has been classified according to the Insti- 
tute's system of five categories (I — mss of special quality for the establish- 
ment of the original text; II — mss useful for establishing the text but con- 
taining some outside influence; III — mss having their own characteristics; 
IV — mss containing the D-text; V — mss containing the Byzantine text, or 
otherwise not especially useful for the original. Here it would have been 
helpful if the authors had gone into some detail in showing examples of the 
characteristics of each of these categories, but it is understandable that the 
size of the introduction had to be kept within manageable limits. The au- 
thors also state here, on p. 113, how up until this century the uncial mss 
have played the dominant role in the establishment of the text but that now, - 
in the twentieth century, the papyri have replaced them and that the minus- 
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cules will dislodge the primacy of the uncials even further. It is perhap: 
important to remember, however, that while the great age of the papyr 
places them in a dominant position, the meager testimony for some book: 
(e.g., Mark) in papyri belonging to categories I and II is not yet sufficient foi 
replacing the uncials everywhere. As for the minuscules, the statement o: 
their importance is repeated on pp. 137 and 140, and the authors add tha: 
almost 10% of the minuscules contain an old, valuable text (p. 140). Here 
again, examples of the value of these minuscules over the uncials would have 
greatly supported the authors’ claim. 

In Section IV, on the ancient versions of the New Testament, the ver- 
sions are briefly described and bibliographical information is provided for the 
editions of the various versions as well as for the citations of the non-Greek 
Church Fathers. 

Section V provides an introduction into the use of GNT? and N-A^$, 
with some reference made to the use of the Synopsis Quattuor Evangeliorum. 
This is a useful presentation of the principles upon which the two editions 
were constructed as well as an explanation of the symbols and abbreviations 
used in each. This section closes with a brief discussion of the differences 
between Aland's Synopsis and its most recent rival, Greeven's re-edition of 
A. Huck, Synopse der drei ersten Evangelien (13. Auflage, völlig neu bearbei- 
tet von Heinrich Greeven [Tübingen 1981]). 

In Section VI the authors give some additional tools for text critical 
work, divided into Concordances, Dictionaries, Grammars, Synopses, Special 
literature and Commentaries. This is the shortest section, only eleven pages, 
and it is rather surprising that under “Spezialliteratur” only fourteen titles 
are listed. In view of the large amoung of literature that exists on New Tes- 
tament text critical questions, and in view of the fact that this introduction is 
intended for students (cf. Foreword), this lack of bibliographical information 
here, as well as elsewhere throughout the entire book except where we have 
mentioned it above, is rather unfortunate. 

Section VII contains a critical discussion of a number of sample texts, 
designed to introduce students into the actual practice of textual criticism, 
especially according to the “12 basic rules for text critical work” which the 
authors give on pp. 282-283. 

A new, up-to-date introduction is always welcome in any field, and the 
Alands' introduction is especially to be congratulated for providing us with 
the most recent information on available NT manuscripts, in particular the 
papyri The Alands’ Text des Neuen Testaments is a fine contibution to NT 
text criticism and will take its place alongside other, still useful introduc- 
tions. 


Pontifical Biblical Institute Stephen PisANO, SJ. 
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Howard Clark KEE, Miracle in the Early Christian World. A Study 
in Sociohistorical Method. x1-329 p. 21x13. New Haven and 
London 1983. Yale University Press. 


Dissatisfied with “history-of-religions” studies up to now, or at least 
with most of its practitioners, the author has decided to treat miracles in a 
new socio-historical context by focusing on the “world-views, attitudes, and 
feelings of the recorders of events and of the peoples whose acts they re- 
corded" (jacket). There follows a 77 page summary of approaches up to 
now, with special damnation for the non-historical schools, e.g., Reitzensten 
(anachronistic), Bultmann (reductionist —though admired for betraying his re- 
ductionist strategies in Theology of the New Testament, 40). The structural- 
ists are suspect for making little distinction between history and fiction. 
While Lévi-Strauss was aware of the historical dimension, he none the less 
demoted history to humble service as the ancilla of anthropology, which 
alone *grasps the noumenal and the complete range of unconscious possibil- 
ities" (30). Weber—betrayed by his epigonoi—is admired for attempting to 
analyze ideal types in a unique historical configuration (43-58). 

Ironically it is the unique historical configuration (should one say laby- 
rinth) of religion in the Greco-Roman world which has at times led the 
author off course. Neither his command of details nor overall concept of 
movements and ideology in his treatment of Greco-Romans is very reassur- 
ing. 

Some examples can be noted. Antony's Kleopatra is treated immediate- 
ly after Kleopatra II, as Kleopatra III, though she lived a hundred years later 
as Kleopatra VII (117). Probably Gnosticism and certainly the magical papy- 
ri and Plutarch are dated too late (36,288). In one place the Greek romances 
seem to be treated—according to the old view—as late (288), though else- 
where, unaware of the new papyrus datings, he gets the chronology of the 
extant romances mostly right (193); but even so — as he notes — the genre 
must go back before the time of Nero. He misunderstands Philostratos' 
Greek (262; see LSJ s.v. 5), and in paraphrasing Suetonius, Julius 7.2, con- 
fuses the statement of the soothsayers with that of Caesar (175). Rather seri- 
ous is the total misunderstanding of Tacitus, Histories 1.3.7, which leaves the 
false impression that the contemptuous Tacitus believed in portents and 
prodigies (75). (See G.E. F. Chilver, A Historical Commentary on Tacitus’ 
Histories I and II [Oxford 1979] 44,63, 237.) Frequently, though a statement 
may in itself be defensible, it is misleading. For example one might deduce 
that the Magna Mater came to Rome late, through foreigners, and was pro- 
moted by the lower classes (66), when just the opposite was true. Tarn’s 
one-world Alexander is miraculously resurrected from the grave (64). (See 
Biblica 65 [1984] 276-279.) 

More disconcerting is the influence of E.R. Dodds' The Greeks and the 
Irrational (e.g., “ The Promise of Order and the Experience of Anxiety ", 64- 
67). Once a needed corrective to Victorian idealization of Greek culture, it 
suffers from exaggerated views of discontinuity, and its central thesis, the col- 
lapse of Greek rationality under the pressure of growing anxiety and the con- 
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sequent “cop-out” through the acceptance of Christianity, is very dubious 
today. (See for example, R. Parker, Miasma: Pollution and Purification in 
Early Greek Religion [Oxford 1983].) At times too he draws sweeping con- 
clusions from rather slim evidence, for example regarding the attitude of 
patient-worshippers in the Asklepios cult during different periods of Greek 
culture (92). The notes betray a bibliography apparently unaware of such 
major works of scholarship as P. M. Fraser's Ptolemaic Alexandria (Oxford 
1972), E. L. Bowie's study of Apollonios of Tyana (“Apollonios of Tyana. 
Tradition and Reality”, ANRW 11.16.2 [Berlin 1978] 1652-1699), the Fonda- 
tion Hardt conference on ruler cult (Entretiens XIX, Le Culte des Souverains 
dans l'Empire Romain [Geneva 1973]), or the recent commentaries on Plu- 
tarch's Peri Isidos kai Osiridos by J. G. Griffiths (Plutarch's De Iside et Osir- 
ide [Cambridge 1970]) and J. Hani (La Religion Égyptienne dans la Pensée de 
Plutarque [Paris 1976]). 

Complicating the unity and clarity of the book is a confusing methodo- 
logy. Having never clearly defined what miracle is, the phenomenon is not 
properly restricted. Thus, the long chapters on Asklepios and Isis seem like 
digressions. Their importance only becomes clearer later when the New Tes- 
tament matter is discussed. Here a suggestion might be made. If the reader 
begins with the conclusion (293-295 in particular) then turns to chapter 
three, omitting the introductory chapters (1 and 2), the basically excellent 
methodology expressed in the conclusion will become clear, and many ex- 
tremely valuable observations will be better appreciated. 

There is also uncertainty in the central thesis. One gets the impression 
that the author began with the idea that many Greco-Roman influences alleg- 
ed for the New Testament came too late to have shaped early Christian lit- 
erature (288), then in the face of his investigations, and new dating in the 
case of the romances, went overboard in the other direction, giving too much 
credence to Merklebach's theories on the mystery cult origin of the romance, 
downplaying the glorification of Eros which was a central component (and in 
the case of Apuleius, its openness to philosophical allegory), and treating its 
influence as pervasive in Acts. 

A major and very valuable section of the book distinguishes the use of 
miracles in the New Testament. In Hellenistic Judaism, as signs of the 
maintenance of divine order and purpose for the future, miracles became 
more and more associated with the conflict against evil powers (151-155). 
The Q source treats them as a reassuring sign of faith in eschatological vin- 
dication (157). In Mark, where miracles have a cosmic and symbolic mean- 
ing, the feeding of the five thousand looks both backward to the Exodus and 
forward to the eucharist (164), while the “nature miracles" are set in the 
framework of eschatological judgment (165). Matthew’s miracles tend 
primarily to lend authority to Jesus, establish his divine identity, and point 
to future divine vindication of his life (185). In John miracles are translu- 
cent symbols embodying the presence of eternity. For example, Jesus is the 
new life, suggested in the multiplication of the loaves; he is the resurrection 
of the dead, conveyed in the miracle of Lazarus. Through such signs, which 
are closely linked with ritual, the new reality is revealed (231, 238-239). 

In Paul, miracle is primarily a charismatic gift, a sign of the Spirit in the 
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conflict against opposing powers, as well as being apocalyptic and a vindica- 
tion of Christ (170-173). 

Luke and Acts receive the most attention. Miracles form the basis for 
Christian faith in a divinely shaped history toward cosmic redemption, in 
which opposing powers will be defeated and God’s purpose will be estab- 
lished (200-204). In Acts miracles show God’s approbation in each new 
stage in the cosmic process of redemption (210). Only here do we find puni- 
tive miracles and traces of magical techniques (211). 

Here one might expect more on the messianic and ecclesial aspects of 
New Testament miracles, the coming of the kingdom, and the unveiling of 
Jesus’ character through these “signs”. Kee rightly stresses the close link 
between “salvation” and miracles in the Isis and Asklepios cults, but in 
search. of common elements, he downplays differences between them and 
those of the New Testament. (See for example, J. G. Griffiths, Apuleius of 
Madauros. The Isis-Book [Metamorphoses, Book XI] [Leiden 1975] 47-51, on 
Isis miracles). 

In the conclusion Kee argues that in the “salvation” cults of Isis and 
Asklepios, in the quest for personal union with the divine, in apocalyptic lit- 
erature, theological history, religious propaganda, symbolic or allegorical liter- 
ature, or against a background of social and religious community stability, the 
miracles will take different form and meaning, and be directed accordingly to 
individuals or groups. Thus nothing was “intellectually embarrassing" in 
Jesus’ performance of miracles nor should we try to explain them away. 

In short, the Greco-Roman section is amateurish and raises questions as 
to why a distinguished university should have permitted its publication. The 
New Testament section is interesting, sober, and lucid, though lacking some- 
what in originality. Finally, though the reviewer sees this work as a failed 
attempt through its imprecision, much of it is illuminating and on the right 
track. The pity is the great gulf between the program expressed in the con- 
clusion, and the unfulfilled aspirations in the book itself. 


Pontificio Istituto Biblico Frederick BRENK, S.J. 
Via della Pilotta, 25 
00187 Roma 


David RHOADS - Donald MICHIE, Mark as Story. An Introduction to 
the Narrative of a Gospel. xVI-159 p. Philadelphia 1982. Fortress 
Press. 


Dieses Gemeinschaftswerk eines Neutestamentlers und eines Englisch- 
professors bietet eine erfrischende Lektüre und viele wertvolle Einsichten in 
die Darstellungsweise, in den Ablauf und die inneren Zusammenhánge des 
Markusevangeliums. Wer der Zerstückelung des Evangeliums in immer klei- 
nere, kontextlosere und daher unverständlichere Einheiten müde geworden ist, 
findet hier den gegensátzlichen Ansatzpunkt: Das Evangelium wird als das 
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genommen, was es von sich aus sein will und was es immer und vor allem 
anderen ist, nämlich als ein Sinnganzes. “Das Ziel dieses Buches ist es, zu 
helfen, daß das Markusevangelium erneut als Gesamterzählung erfahren wird, 
die Erzählung als ganze besser zu verstehen und ihre Wirkweise zu werten 
und zu schätzen” (2). Ein erster Schritt bei dieser Hinführung zum Erleben 
des Ganzen geschieht damit, daß das Markusevangelium in einer neuen 
Übersetzung, welche die durch Verwendung gleicher Wörter gegebenen Zu- 
sammenhánge zu wahren versucht, ohne Kapitel-, Perikopen- und Verseintei- 
lung, wie eine Kurzgeschichte dargeboten wird. Es hat eine gewisse Konse- 
quenz für sich, wenn im weiteren Verlauf des Buches Markus ohne Kapitel- 
und Versangabe zitiert wird; allerdings wird so nur das Lesen, nicht aber das 
Überprüfen der aufgestellten Behauptungen erleichtert. Der zweite Hauptteil 
befaßt sich mit dem Wie des Erzählens, während der dritte und umfangreich- 
ste Hauptteil das Was der Erzählung untersucht. Es geht dabei um die Schau- 
plätze, um den Ablauf und um die tragenden Charaktere der Handlung. Der 
Ablauf wird vor allem von den Konflikten her untersucht, die sich zwischen 
Jesus einerseits und den Dämonen, Autoritäten und Jüngern andererseits ent- 
wickeln. 

Diese Untersuchung mit Hilfe literarischer Kategorien ist nicht ein for- 
males Spiel, sondern trägt viel bei zum Verständnis des Markusevangeliums. 
Sie gewinnt gute Blickwinkel, die viele Einzelheiten der Gestaltung und der 
Aussage scharf sehen lassen und die zusammenfassende Durchblicke ermögli- 
chen. Wichtig ist z.B. die Beobachtung, daß Jesus unbeschränkte Autorität 
gegenüber den Naturgewalten und den Dämonen hat, daß er aber den freien 
Willen der Menschen respektiert und sie mit viel Mühe zu gewinnen sucht 
(78.104). Weniger überzeugend ist es, wenn bei einer Reihe von Stellen be- 
stimmte Interpretationen vorausgesetzt werden, ohne daß eine Gegenposition 
erwähnt wird, geschweige denn diskutiert wird. So ist es einfach klar, daß 
Jesus erst bei der Taufe zum Sohn Gottes wird (77.105). Seine Gottessohn- 
schaft wird auf der menschlichen Ebene angesiedelt. Sie besteht in Jesu voll- 
em Vertrauen und Gehorsam gegenüber Gott und in der Autorität und 
Macht, die er von Gott erhält (109). Es heißt ausdrücklich: “Bei Markus ist 
Jesus weder Gott noch ein göttliches Wesen, sondern ein Mensch, der von 
Gott Autorität erhalten hat” (105). Das soll offenbar mit Stellen wie Mk 
10,18 “Warum nennst du mich gut? Niemand ist gut außer Gott allein” 
bewiesen werden (107). Auch diese Stelle wird einseitig ausgelegt. Insgesamt 
wird nicht berücksichtigt, wie sehr bei Markus die Person Jesu und ihr Ge- 
heimnis im Mittelpunkt steht und alles auf die Frage nach seiner Identität 
ausgerichtet ist. Die Berschreibung Jesu (103-116) schließt mit seinem Tod; 
die Auferstehungsbotschaft wird nicht einbezogen. Es ist aber gerade für Jesus 
charakteristisch, daß sein Weg nicht im Tod endet, sondern daß für ihn über 
den Tod hinaus gilt: Er ist auferstanden (8,31; 9,31; 10,34; 16,6). Für Mar- 
kus wird eine eng begrenzte Naherwartung angenommen; innerhalb einer Ge- 
neration, der Generation Jesu soll das Ende eintreten (77.99.142). Diese An- 
nahme wird nicht belegt. Mit der Austreibung der Händler, soll Jesus eine 
kurze Besetzung des Tempels verbunden haben (80.87.105.111). Der Name 
“Petrus” wird als Spitzname interpretiert (122.128). In einer phantasievollen 
Verbindung mit Mk 4,5.16f, wo der Same, der auf felsigen Grund gefallen ist, 
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nur kurz aufgeht und in der Verfolgung verdorrt, wird dem Namen ‘Petrus- 
Fels’ eine ironische Bedeutung zugeschrieben. Im Widerspruch dazu wird ver- 
merkt, daB Jesus in Getsemani den Namen ‘Simon’ verwendet. Wenn die 
ironische Bedeutung im Sinn des Evangeliums ist, wäre sie gerade hier am 
Platz gewesen (128). Außerdem wird dem Namen bei der Interpretation von 
16,7 eine positive Bedeutung als Jüngerschaftsname zugemessen (97). Sicher 
können im Rahmen des Buches die verschiedenen Positionen nicht im not- 
wendigen Maße diskutiert werden. Es soll aber klar sein, daß viele diskus- 
sionsbedürftige Voraussetzungen in diese Gesamtsicht von Markus eingehen. 

Die Beschreibung der Jünger und ihrer Beziehungen entbehrt nicht der 
Widersprüche. Teilweise werden sie den Gegnern Jesu nahegerückt (125), teil- 
weise wird herausgestellt, was sie von den Gegnern unterscheidet (89.128). 
Gegen die Jünger, ihre Mängel und ihr Versagen werden die ‘kleinen Leute’ 
ausgespielt; in dieser Gruppe sind Menschen zusammengefaßt, die in Neben- 
rollen im Evangelium auftauchen (129-136). Sie gelten als Vorbilder an Glau- 
ben, Demut und Dienstbereitschaft und als Parallelfiguren zu Jesus, während 
die Jünger und die Gegner Jesu sich negativ von ihnen abheben (130). Das 
Verhalten der Frauen am Grab (Mk 16,8) wird dann aber zum Anstoß, diese 
Verhältnisbestimmung zu überdenken. Es wird sichtbar, daß es leichter ist, in 
einem bestimmten und einmaligen Fall sich vorbildlich zu verhalten, als stän- 
dig dem Anspruch Jesu gerecht zu werden (134). Von daher müßte wohl die 
Sicht des Verhältnisses zwischen den Jüngern und den ‘kleinen Leuten’ 
grundsätzlich korrigiert werden. Über die Figur des ‘implizierten Lesers’ wird 
dargestellt, was nach der Konzeption des Evangelisten die ideale Wirkung sei- 
ner Schrift sein soll (137-140; cf. 129). Diese Wirkung scheint zu moralistisch 
gefaßt zu werden, scheint einen Leser mit viel Selbstsicherheit und Naivität 
als ideal anzusehen: Er nimmt sich einfachhin Jesus zum Vorbild; er macht 
alles besser, was die Jünger falsch gemacht haben; er springt in die Bresche, 
wo die Jünger versagt haben. Doch der Evangelist will nicht zu dem Urteil 
anleiten: Jünger und Frauen haben versagt; jetzt muß ich kommen und ihre 
Stelle einnehmen (140). Am Unverständnis der Jünger zeigt er die Tiefe des 
Geheimnisses Jesu, an ihrem Widerstand gegen das Kreuz die skandalöse 
Härte dieses Weges. Keine Figur des Evangeliums soll ein selbstgerechtes 
Urteilen hervorrufen; sie sollen hinführen zum Wissen um die eigene Schwä- 
che und Gefährdung, zur Demut, zum alleinigen Vertrauen auf Gott. 


Tschurtschentalerstraße 7 Klemens STOCK 
A-6020 Innsbruck 


Ph. BOSSUYT - J. RADEMAKERS, Jesus Parole de la Grâce selon saint 
Luc. 1. Texte 104 p., 2. Lecture continue. 552 p. Bruxelles 1981. 
Institut d'Etudes Theologiques. 


Die beiden Bände setzen ein Werk fort, das mit einer Kommentierung 
des Mattháus- und Markusevangeliums (1972; 1974) begann. Ebenso wie bei 
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diesen vorausgegangenen Arbeiten bietet der erste Band den Text des Evan- 
geliums in französischer Sprache, während der zweite Band den Kommentar 
enthält. Als Zielgruppe sind vor allem Pfarrer, Mitarbeiter im pastoralen 
Dienst und weitere interessierte Kreise im Blick. Die Übersetzung und grap- 
hische Anordnung des Evangelientextes im 1. Band sind so dargeboten, daB 
auch Leser ohne Griechisch-Kenntnisse in Stand gesetzt werden, die sprachli- 
che Struktur, ihre Nuancen und die Dynamik der Komposition möglichst zu 
erfassen. Am Schluß des ersten Bandes werden Fragen gestellt, die den Leser 
zur Eigenarbeit anregen sollen. Sie sind sachgemäß ausgewählt und entspre- 
chen den Erkenntnissen der Lernprozesse Erwachsener. 

Der 2. Band enthält eine Einführung in das Lukasevangelium (11-82), als 
Hauptteil den Kommentar (83-541) und abschließend einen Autoren-Index 
(543-550). Die Einführung gibt Auskunft über den Verfasser, die Quellen, den 
Aufbau, die Kompositions- und Erschließungsweise, über Leitthemen und ge- 
staltgebende Perspektiven, über das Geschichtsverständnis des Lukas sowie 
darüber, wie Lukas die Kirche und Jesus sieht. Aus der Einführung verdienen 
folgende Positionen und Akzente besonders hervorgehoben zu werden: Lukas 
gilt als Verfasser des Evangeliums und der Apostelgeschichte. Ob er ein Be- 
gleiter des Paulus war und wo er sein Werk verfaßte, bleibt offen. Sicher aber 
sei, daß er es für “communautes chretiennes de culture grecque” schrieb (15), 
vermutlich zwischen 80 und 95 n. Chr. Als Quellen habe er das Markusevan- 
gelium, Q und Sondergut benutzt. Trotz gewisser Übereinstimmungen sei kei- 
ne direkte Abhängigkeit zwischen dem Lukas- und Johannesevangelium anzu- 
nehmen. Die Redaktionsleistung des Lukas sei sehr hoch einzuschätzen, und 
sie bestehe vor allem darin, das Evangelium griechischer Mentalität zugäng- 
lich gemacht zu haben (19,22). Für den Verstehensprozeß sei es wichtig, die 
“structure”, die “cohérence interne” (22,25) zu erfassen. Sie ist nicht dasselbe 
wie der äußere, nach geographischen, chronologischen oder quellenmäßigen 
Gesichtspunkten erfaßbare Aufbau. Die “structure” meine vielmehr “le prin- 
cipe d'intelligibilité de ce texte tel que l'Église nous le transmet” (25). Bei 
dieser Erfassung der Struktur werde sowohl der Vorgeschichte Rechnung ge- 
tragen, die den Text mit der irdischen Existenz des Menschensohnes verbin- 
de, als auch der Tatsache, daB die Komposition durch das Wirken des Gei- 
stes des auferweckten Jesus zustande kam. Für die Methode der Texterschlie- 
Bung ergibt sich daraus die Notwendigkeit eines historisch-kritischen, diachro- 
nen und eines strukturalen, synchronen Arbeitsganges. Dieses Programm einer 
Verbindung von historisch-kritischer und strukturalistischer TexterschlieBung 
hat J. Rademakers schon früher in einem Aufsatz ausführlich dargestellt (in: 
M. Sabbe [Éd.], L'évangile selon Marc [BEThL 34; Leuven 1974] 221-239). 
Die Eigenstruktur des Lukasevangeliums kónne man erkennen durch Ver- 
gleich mit den anderen synoptischen Evangelien und der Apostelgeschichte 
sowie durch Beachtung des Vokabulars (z.B. Eigennamen; geographische und 
topographische Ausdrücke; lukanische Vorzugsworte und -begriffe), refrainar- 
tiger Wiederholungen und Parallelismen (27-29,81). Bei Anwendung dieser 
Kriterien ergebe sich — auBer dem Prolog Lk 1,1-4 — folgendes fünfteilige 
* schéma général" (29): 1. *Naissance et avénement dans l'Esprit-Saint de la 
Parole de la gráce: Jésus (1,5-4,44)"; 2. *Aux écoutes de la Parole (5,1- 
9,17)"; 3. Révélation et gratuité du Royaume (9,18-17,10)”; 4. “Le Royaume 
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est événement: la venue de Jésus (17,11-21,38)”; 5. “Passion et résurrection 
de Jésus (22,1-24,53)”. 

Als das ganze Evangelium durchziehende Leitthemen (“idées-force”) wer- 
den zu Recht der Heilige Geist, das Weg-Motiv und die Lebenspraxis der 
Jesusjünger hervorgehoben (34-40) Die gestaltgebenden “ Perspektiven”, d.h. 
die Art und Weise, in der Lukas seine Theologie zu entfalten und darzustel- 
len beabsichtigte, wird am Prolog, dem “discours de la méthode" (Lk 1,1-4), 
abgelesen (41-53). — In der einführenden Darstellung des lukanischen Ge- 
schichtsverständnisses (54-63) kommen die eigengeartete Eschatologie, die 
heilsgeschichtliche Sicht und die Beziehung zur Heiligen Schrift Israels zur 
Sprache. Zu einseitige Positionen der Forschung werden dabei zwar referiert, 
aber nicht vertreten. Die Veränderung der Eschatologie habe sich vor allem 
aus der veránderten Adressatengruppe der Verkündigung ergeben (56). Die 
Kirche werde von Lukas vorwiegend als Ortsgemeinde (64 Anm. 96), als vom 
Heiligen Geist bewegte “cercles en expansion" (64), als Trágerin des Zeugnis- 
ses bis zur Verfolgung (65) gesehen und weniger unter dem Gesichtspunkt 
ihrer äußeren, organisatorischen Verfaßtheit. Jesus trete in der lukanischen 
Darstellung vor allem als messianischer König und Prophet, als Sohn Gottes, 
der dient und rettet, als der zur Rechten Gottes erhöhte Menschensohn in 
den Blick. 

Die Einführung macht in sachgemäßer Weise auf wichtige Gesichtspunkte 
aufmerksam, die es beim Umgang mit dem Lukasevangelium und mit dem 
vorliegenden Kommentar zu beachten gilt. Den inhaltlich vertretenen Einzel- 
positionen ist im wesentlichen zuzustimmen (zur Hermeneutik siehe unten). 

Die “lecture continue” (83-541) erfolgt sodann in der Weise, daß von 
jedem der fünf Großabschnitte des Lukasevangeliums (“sections”) 1. ein 
Überblick; 2. die kompositionelle Struktur; 3. eine Auslegung mit besonderer 
Verdeutlichung der lukanischen Theologie; 4. die zentrale Botschaft des Tex- 
tes; 5. theologische Schlußfolgerungen dargeboten werden. Der angestrebten 
Zielgruppe wird damit ein brauchbares Arbeitsinstrument an die Hand gege- 
ben. Es bietet eine Fülle notwendiger und inhaltlich zutreffender Einzelinfor- 
mationen. Es fördert vor allem die Wahrnehmung größerer theologischer Zu- 
sammenhänge der lukanischen Komposition. Sekundärliteratur wird in er- 
staunlichem Umfang miteinbezogen. Die Information und Urteilsbildung ge- 
schieht — auch in Bezug auf Texte, die sehr schwierige theologische Fragen 
auslösen (z.B. Lk 1,26-38; S. 167) — sachgemäß und umsichtig. 

Aus der Hermeneutik, die dem Werk zugrunde liegt, und aus den struk- 
turalistischen Arbeitsmethoden ergeben sich indes auch Fragen und Einwän- 
de. Fraglich ist, ob mit Hilfe der anfangs genannten Kriterien jene “structu- 
re” freigelegt werden kann, um die es den Autoren geht, und ob das vorge- 
tragene fünfteilige “schéma general” wirklich der inneren Struktur des Lukas- 
evangeliums entspricht. Richtig ist auf jeden Fall die Erkenntnis einer Zäsur 
bei Lk 4,44 und die Kennzeichunung der “1® section”. Möglich erscheint es 
mir auch, das “Kindheitsevangelium” zu dieser “section” zu rechnen, wie es 
die Autoren vorschlagen. Ob aber die zwei nächstfolgenden Abschnitte durch 
die Zäsuren Lk 9,18 und Lk 17,10 zutreffend strukturiert worden sind, ist zu 
bezweifeln. Meines Erachtens wird bei dieser Strukturierung die von Lukas 
geschaffene, literarisch wie theologisch äußerst wichtige Aussage Lk 9,51 nicht 
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genügend gewürdigt. Die Autoren weisen zwar auf die Bedeutung hin (255 f; 
272), messen aber dem Neueinsatz von Lk 9,18 größeres Gewicht bei. Da- 
durch wird aber zugleich der thematische Zusammenhang gestört, der von 
Kapitel 7 her über Lk 9,9 (“Wer ist dieser?”) zu Lk 9,18 (“Für wen halten 
mich die Volksscharen?) hin besteht. Welch große strukturierende Bedeutung 
Lk 9,51 hat, zeigt sich überdies auch an der strukturierenden Parallelaussage 
Apg 19,21. — Trotz derartiger Schwierigkeiten, die zum Teil mit den nicht 
eindeutigen und nur schwer handhabbaren Kriterien der strukturalistischen 
Methode zusammenhängen, ist das Werk für den vorgesehenen Leserkreis 
sehr zu empfehlen. Es macht auf wichtige Zusammenhänge aufmerksam, die 
ohne Anleitung kaum wahrgenommen werden können. Es dient einem besse- 
ren Verstehen des lukanischen Textes. 


Theologische Hochschule Alfons WEISER SAC 
Pallottistr. 3 
D-5414 Vallendar 


D. P. SECCOMBE, Possessions and the Poor in Luke-Acts (SNTU 6). 
298p. Linz 1982. 


This rewriting of Seccombe’s doctoral dissertation under Moule and 
Sweet at Cambridge seeks to reconcile in Lk-Ac two apparently contradictory 
features — material which condemns the rich and glorifies poverty, and ma- 
terial in which the well-to-do receive favor from Jesus and faith from the 
early church. S.’s method is literary criticism without analysis of hypotheti- 
cal sources. 

Chapter 2, “The Poor and the Salvation of Israel” (pp. 21-96), argues 
that “the poor”, understood against the background of Luke’s Isaian themes 
(especially in his three classic texts on the poor, Lk 4,18; 6,20; 7,22), is a 
traditional characterization of Israel suffering and humiliated at the hands of 
the nations and through its own disordered life. At Nazareth Jesus an- 
nounced to the Jews the fulfilment of poor Israel’s hopes. This provenance 
of “poor” in Israel’s messianic hopes is even clearer in the Magnificat, and S. 
finds it also in the beatitudes, where those who are not poor-hungry-weeping 
(and so able to receive eschatological salvation) are those satisfied with the 
goods of this age. These texts reveal no idealization of poverty itself. 

Chapter 3, “Renunciation and Discipleship” (pp. 97-134), examines Lk’s 
classic texts on renunciation (14,25-35; 18,18-30) Exegetes who do not see 
these as asking for asceticism usually spiritualize Jesus' demands or confine 
them to a (professional) class of followers, the pa@ntai. S. demonstrates that 
the Laôntai are not a special class in Lk. He finds the Sitz im Leben Jesu 
for 14,25-35 in the crisis of Jesus' journey to Jerusalem, and so the sayings 
delineate the limitless discipleship needed in the limit situation, should it 
arise. In 18,18-30 the one thing the ruler lacks is entering the Kingdom, not 
disposition of possessions. In both cases wealth is seen as an obstacle, but 
neither pericope excludes the Christian's ongoing use of possessions. 
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Chapter 4, “Possessions and the Christian Life" (pp. 135-196), seeks Lk’s 
guidance on this use of possessions. Lk 12,13-21 warns against stockpiling of 
possessions; 12,22-34 issues an invitation to sell and distribute one’s goods; 
16,1-13 exhorts disciples to use mammon in acts of mercy to the poor, who 
will then receive the givers into their new-age tents; 16,19-31 finds the rich 
man rejected because he has not fulfilled the Law and Prophets’ injunctions 
to share with the poor (Isa 58,7). Thus Christian use of possessions is shar- 
ing. 

Chapter 5, “Fellowship and the Church” (pp. 197-222), shows that Ac 2, 
42-47; 4,32-37 do not present the sharing of possessions as part of a manda- 
tory structured communism. Ac 5,1-11 does not inculcate sharing so much 
as demonstrate the holiness of the Christian community. Indeed, Ac 2-5 are 
designed to commend the church to Jews as the faithful Auög in communion 
with the true prophet and to the Gentiles as the fulness of sharing (Kkoivovia) 
praised from Plato to Philo. 

S. concludes that this emphasis on sharing as the use of riches resolves 
the apparent contradiction in the materials and points to well-to-do Gentiles 
as the recipients of Luke's gospel. 

S.’s methodology is commendable. His literary criticism, prescinding 
from sources and arguing from historical and literary contexts, is less prob- 
lematic than older forms of redaction criticism. He can be mindful of the 
dangers of his presuppositions, as when he avoids forcing Luke's notions of 
the “poor” entirely into Isaiah's categories. 

His method produces convincing conclusions. Besides insights on a host 
of small points, I find his analysis of the meaning of Ac 2-5 illuminating. 
His investigation of Philo's concept kowvwía as “the outward sign of inner 
perfection and happiness" and analysis of the community's holiness in Ac 5 
vindicate his thesis that Luke is presenting his readers with a persuasive 
argument for membership in the church. This then places the sharing of 
goods in its proper context in kotv@via and prevents its being interpreted as 
a structured communism which Ac 5,4 itself precludes. Indeed, S. has 
proved one thesis of his book: there is no choosing of poverty for ascetical 
reasons in Lk-Ac. Poverty is neither presented as an ideal, nor is there any 
emphasis on renunciation (of mammon) for its own sake (e.g., as opposed to 
the attitudes of the Qumran covenanters or early church Ebionites). 

S.'s eagerness to prove this point, however, pushes him to excesses which 
vitiate his exegesis of several key passages and turn his principal thesis into a 
major oversight. There are unaccountable flaws in logic: That Lk deals with 
* middle class" people and situations does not necessarily preclude Luke or 
Jesus from being “champions of the dispossessed 'proletariat'" (p. 188). On 
p.139 S. implies that if Jesus mediated the dispute over inheritance in 
12,13 f. this would make him a social reformer (as if adjudicating such dis- 
putes made the rabbis of Jesus’ time social reformers...). Worse, S.'s estab- 
lishing of the journey to the cross as the Sitz Jesu for 14,25-35 and making 
this normative for Luke’s literary context involves methodological contradic- 
tions and depends on a veritable farrago of non-sequiturs (pp. 105-117). 

Although S. says he will argue from Luke's context (and does so elegant- 
ly in n.94 on p.113), when this does not favor his thesis he ignores the 
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context. He treats Lk 6,20 as an example of “poor” used as a symbol for 
Israel. But 6,20 is part of the beatitudes and woes, which by universal exe- 
getical consensus form the introduction or prologue to the Sermon. Thus the 
immediately following 6,30 and 6,34 f. clarify the meaning of 6,20 by speak- 
ing of limitless generosity with one’s material goods and money which would 
inevitably lead to poverty. According to S.’s announed method, and his own 
awareness of the theological weight of terms in prologues (cf. p.82f), he 
must deal with the interrelationship of 6,20 with 6,30.34 f., but he does not 
do so. 

Sometimes S. refuses to accept Luke's own explanations of the meanings 
of passage. In Lk 18,18-30 he suggests that the one thing lacking is “entering 
the Kingdom of God", not disposition of possessions. But the rich ruler's 
question is about the means of entering, and Jesus’ response about what is 
lacking is exactly correlated to that original question. Lk 18,23-35 clearly 
state that the way to enter the Kingdom is to give away one's goods and this 
is demonstrated by the story's conclusion: when the ruler cannot give away 
his goods Jesus points out that riches keep one from entering the Kingdom. 
There can be no doubt that selling and distributing is the one thing lacking. 
(Further, S.'s attempt to argue that such an exigent demand is particular to 
this ruler founders on Jesus' explicit exclusion of all who have possessions: 
oi tà ypripata Exovtss does not need rúvtec to be universal.) 

Again, S. refuses Luke's explanation of the parable in 16,19-31. He 
thinks the rich man's [conscious] violation of Isa 58,7 (the Law and the Pro- 
phets) causes him to be excluded from the Kingdom. But Abraham states 
his problem more radically in 16,25: uw]o@na du ünéAaBeg tà dyadà cov 
ev Tí Gofj cov, kai AéGapoc ópoíog tà kaka: viv dè... The bald state- 
ment is that those who are rich, by that very fact, will suffer reversal in the 
next life. This implies that one can stay rich only if one is not sharing with 
the beggar at the gate. (This would be obvious in the simple village social 
structure of Jesus’ parable, but it may be just as obvious to us in the global 
village who see each night on TV the swollen bellies of the starving.) This 
interpretation coheres with the above suggestion about the Sermon: Jesus 
invites us to give and keep giving (the poor are always with us) until we have 
shared all with the poor and so are no longer rich. The motive is not asce- 
ticism, as S. correctly sees, but love of the poor, so that there will be no 
needy ones among us (Ac 4,34). Notice that this is also the message of 21,1- 
4 where the widow is praised because nävra tov Biov ðv eixev épaAsv (a 
passage not treated by S.). How such generosity is either possible or good is 
a complex matter for theological explanation, but the exegete must at least 
begin the process by reporting what Luke's Jesus is saying. 

How is it that S. misses Luke's emphases in these passages? I believe 
his presupposition that the well-to-do receive favor from Jesus is at fault. 
On the contrary, in Lk no rich man as rich receives Jesus' approval; the rich 
ruler is not the exception, but the rule. Note that Luke does not call Joseph 
of Arimathea a rich man (23,50; contrast Mt 27,57). Zacchaeus, whom S. 
adduces as an example of a rich man receiving favor must actually be a poor 
man by the time he fulfils the statement made to the Lord of recompensing 
fourfold those whom he had defrauded. 
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In sum, this book does not do justice to the radical character of Jesus’ 
position on riches and possessions in Lk-Ac. It serves as a classic reminder 
to all exegetes of how our presuppositions can undermine our best methods 
and best intentions. More to the point, this book makes me sad. A world 
speeding towards the final cataclysm can be saved only by conversion to 
Jesus’ radical good news about possessions. Il@<g Sè dKovowmow xowpic 
KNPÜGOOVTOG. 


Seattle University L. John TOPEL, S. J. 
Seattle, WA 98122 
U. S. A. 


G. C. NICHOLSON, Death as Departure. The Johannine Descent-As- 
cent Schema (SBL Dissertation Series 63).  xvin-231 p. 
135x211. Chico, CA 1983. Scholars Press. 


Commencée avec P. M. Meyer et achevée sous la direction de J. R. Don- 
ahue, cette dissertation de l'Université Vanderbilt se signale par la rigueur de 
ses analyses et l'ampleur synthétique de son projet. Il s'agit de montrer que 
les «dits d'élévation» (Lifting Up Sayings, en abrégé LUS: Jn 3,14; 8,28; 
12,32.34) regoivent leur sens du «Schéma de Descente-Ascension» (Descent- 
Ascent Schema, en abrégé DAS). Traversant tout l'évangile johannique, ce 
schéma en regroupe les motifs dominants et gagne donc à servir de critére à 
l'exégése ponctuelle de versets controversés, tels ceux qui concernent l'éléva- 
tion du Fils de l'homme. La croix s'en trouve clairement située à sa place par 
rapport à l'élévation: «Le Jésus de cet évangile est celui qui descend d'en 
haut et qui, au moyen de sa mort sur la croix, retourne au Pére» (168). Les 
textes en question sont étudiés de maniére approfondie et nuancée. Voici un 
livre que l'on ferme avec le sentiment et la joie d'avoir appris quelque chose 
de neuf. On ne peut que savoir gré à l'À. de renouveler et de rafraichir notre 
regard sur le texte johannique. 

Un des buts de l'ouvrage est de démontrer que l'évangile de Jean n'est 
pas déterminé par les catégories de sacrifice et d'expiation (ch. I). Nous 
n'abonderons pas, pour notre part, dans le sens d'une opposition trop répan- 
due entre Paul et Jean à ce sujet. Ce que Jean développe dans un sens plus 
positif de retour au Père implique la croix, l’A. le signale trés bien lui-même 
(passim). Et le «sacrifice expiatoire», chez Paul, est communication effective 
de PEsprit. C'est l'interprétation du sacrifice qui est en question, nous sem- 
ble-t-il, et non sa réalité, également présente chez Jean, en particulier à la 
croix et à la scéne du cóté transpercé, pour ne point parler de toutes les 
réminiscences, dans la vie publique et dans la passion, de «l'Agneau qui enlé- 
ve le péché du monde». Mais enregistrons le souci, partout présent dans la 
thése, de ne situer cet aspect «sacrificiel» qu'à sa place, secondaire —soit!—, 
par rapport à d'autres plus positifs et dominants, telle la présentation de la 
sortie-retour du Fils à l'égard du Père, au profit des croyants. Il fallait y 
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insister, tant les clichés et les schématismes incontrôlés s’avèrent vivaces, ain- 
si que le démontre mainte citation de la littérature exégétique, avancée à l’ap- 
pui du point de vue critiqué. C’est une question d’accent, mais l’accent 
conditionne en l'occurrence des pans entiers de l'interprétation. 

L'exposition du schéma johannique de descente-ascension (ch. IT) fournit 
l'occasion à l’A. de prendre position dans la débat sur la genèse et la struc- 
ture du quatriéme évangile. C'est un des aspects les plus stimulants du tra- 
vail, qui ne s'éclaire d'ailleurs vraiment que dans la derniére partie (ch. IV). 
Assez carré dans son jugement sur le «New Look» des études johanniques 
(«Une distraction dans l'étude johannique»! 173, note 69), PA. s'oriente réso- 
lument dans le sens d'une valorisation synchronique du texte qui, c'est trop 
évident, brasse également des époques différentes. Le «Jésus de l'histoire» est 
envisagé à la lumière d'une situation plus tardive de la communauté. L'A. 
montre que l'on peut dégager différents types de personnages dans le quatrié- 
me évangile, qui fassent droit à des décalages dans le temps sans préjudice à 
lunité du texte. L'orientation de cette recherche est la bonne, nous semble- 
t-il. Ce qui est moins convaincant, c'est ce qui est dit du «DAS et la struc- 
ture littéraire de l'évangile». A vouloir trop embrasser, l’A. étreint mal toutes 
les données textuelles des ch. 1,19 à 12, par exemple, pour pouvoir rendre 
compte de façon satisfaisante, à notre avis, de la structure d'ensemble. Il est 
vrai que c'est une des questions les plus difficiles en ce qui concerne le texte 
de saint Jean. 

Mais là où il établit un dégradé parmi les significations des «Nous» dont 
il est question (Tableau 1, 31), ou parmi les «aparté» de l'auteur aux lecteurs 
(Tableau 2, 33), pour mieux rendre compte d'un «modéle» de lecture du 
quatrième évangile (36 ss.), PA. rend de précieux services. Le diagramme sui- 
vant (40) est en effet trés suggestif: 


2nd & 3rd generation (in- 


cluding the author) readers/audience 

ist generation (and some the Johannine story/dra- 

2nd or 3rd generation — y — — ma (a fusion of einmalig 
people playing the part of and community  inci- 
lst generation characters) dents) 


La grille proposée ensuite (44) pour établir le rapport entre le prologue et 
l'évangile n’est-elle pas cependant un peu artificielle? Surtout: doit-on néces- 
sairement en passer par elle? Beaucoup de décisions restent injustifiées du 
point de vue du découpage textuel, a la fois du prologue et des chapitres 
suivants, qui entretiennent la perplexité. Il ne va pas de soi de regrouper 2,1 
- 4,45 au nom des deux récits à Cana, ni de regrouper 5-12 au nom des trois 
signes qui accompagnent les trois visites à Jérusalem. Nous ne lui en ferons 
pas grief, mais l’A. s'inspire à ce sujet presque uniquement de la littérature 
nord-américaine et méme à certains auteurs privilégiés de cette littérature, 
comme Meeks. L'éventail des différentes positions dans ce domaine manifeste 
une indécision que PA. ne réussit pas à lever. Il faut tenir compte, nous 
semble-t-il, presque matériellement de la masse des textes qui traitent des 
discours et des controverses pour voir se profiler une autre distribution des 
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données en faveur d’un regroupement de 1,19-6,71, puis de 7-12. Mais le 
problème est complexe. Raison de plus pour ne pas le régler rapidement. 

Là où il se meut davantage sur son terrain de prédilection, les «LUS», et 
là où l’analyse se fait plus minutieuse et mieux informée parce que focalisée 
sur un sujet limité, l'À. procède à de trés belles analyses et ravit l'adhésion 
(ch. III). Avouons-le: nous sommes conquis. Un léger regret, peut-être. Et - 
une question. Compte tenu de l’exégèse proposée, on peut regretter que PA. 
semble encore abonder autant dans le sens du «dualisme» religieux, prété à 
Jn (cf. 21; 108 ss), surtout à propos de 8,23. L'opposition n'est-elle pas vain- 
cue entre «haut» et «bas», précisément parce que Jésus opére la jonction en 
transformant par le fait méme tout «dualisme» latent en une tension entre 
pôles virtuellement réconciliés en lui? D'autre part, on peut se demander, 
dans la méme ligne, si la Sagesse est suffisamment prise en compte. Des tex- 
tes comme Pr 8,22-31, Si 24, Sg 6-9 favorisent la compréhension d'une 
pareille transformation de l'opposition duelle et binaire en termes conciliables 
d'une médiation. En d'autres termes, l'apocalyptique, liée au Fils de l'homme, 
risque d'étre trop unilatéralement prise en compte dans l'interprétation, au 
détriment du courant sapientiel dont beaucoup s'accordent pour dire qu'il est 
prégnant dés le Logos du prologue. 

. De toute maniére, l'étude de Nicholson nous semble vraiment faire pro- 
gresser la recherche johannique. Elle pose bien les vraies questions. Et méme 
si elle ne réussit pas à répondre de façon également satisfaisante à toutes, les 
éléments de réponses qu'elle esquisse donnent à penser dans le sens qui nous 
semble fécond. 


60, rue du Collège Saint Michel Yves SIMGNS s.j. 
B - 1150 Bruxelles 


Vetus Testamentum 


Juan GUILLÉN TORRALBA, La fuerza occulta de Dios. La Elección en 
el Antiguo Testamento (Institución San Jerónimo 15) 455 
p. 24x 16. Valencia-Córdoba 1983. 


*Die Idee der Erwáhlung stellt einen jener Pfeiler dar, auf denen die 
biblische Theologie ruht". Mit diesem programmatischen Satz beginnt die 
voluminóse Untersuchung zum Thema der Erwáhlung. Der Verf. hebt sich 
damit klar von jener Position ab, die dem Gedanken der Erwáhlung nur eine 
“nachträglich interpretierende Funktion" zuerkennen will (C. Westermann, 
Theologie des Alten Testaments in Grundzügen [Göttingen 1978] 33). Im Rah- 
men der Einleitung stellt der Verf. die speziellen Arbeiten zur Erwählung vor. 
Der Überblick reicht von K. Gallings Monographie (Die Erwählungstraditio- 
nen Israels [Gießen 1928]) bis zum Aufsatz von B. E. Shafer (^ The Root bhr 
and Pre-Exilic Concepts of Chosenness in the Hebrew Bible", ZAW 89 
[1977] 20-42. Dabei enthált sich der Verf. jeglicher Kritik. Seine eigene Posi- 
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tion ist dafür um so besser in den letzten Abschnitten der Einleitung zu 
erkennen. Israel sei sich von Anfang an der Erwählung bewußt gewesen. Dies 
komme in einer “offenen, vielfältigen und evolutiven” Sprache zum Aus- 
druck. Die biblischen Autoren achteten auf unterschiedliche Aspekte der Er- 
wählung und verwandten sowohl Verben (bhr, ląh, bdl Hi, yl Hi., yd‘, *hb) 
als auch Substantive (stgullah, naheläh, ‘am qadós, góy qadós, mamleket 
köhanim). 

Im ersten Teil seiner Abhandlung — einer “philologischen und seman- 
tischen Studie” — untersucht der Autor den Gebrauch und die Bedeutung 
der wichtigsten Vokabel. Das Verbum bähar habe drei Bedeutungen: “ wäh- 
len”, “prüfen” (Jes 48,10; Ijob 36,21; Sir 4,17) und “(sich) entscheiden” (2 
Sam 15,15; 19,39; Jes 56,4; 65,12; 66 ,3 f). Die von M. Dahood vorgeschla- 
gene Übersetzung “sich verbünden” (1 Sam 20,30; Koh 9,4) läßt der Verf. 
nicht gelten. Es ergeben sich folgende semantische Komponenten des Ver- 
bums: 1. seine Aufmerksamkeit auf etwas richten (fijarse); 2. heraussuchen 
(entresacar); 3. prüfen (probar); 4. vorziehen (preferir); 5. entscheiden (deci- 
dir); 6. trennen (separar); 7. besitzen (poseer); 8. ernennen, anstellen (nom- 
brar-investir). 
| Der zweite Teil trägt die Überschrift: “Diachrone Verteilung des Wort- 

feldes (campo semäntico) der Erwählung”. Der Verf. beschränkt sich nicht 
mehr auf das Verbum bahar, sondern bezieht die anderen, schon genannten 
Verben und Substantive mit ein. In einem groben Überblick verfolgt er das 
Thema der Erwählung von den Patriarchenerzählungen bis hin zum späten 
Sirachbuch. Von diesen acht Seiten (p. 55-63) kann man natürlich nicht er- 
warten, daß sie bereits eine Geschichte des Erwählungsgedankens erkennen 
lassen. 

Der dritte Teil — eine “synchrone Studie des Wortfeldes" — stellt zu- 
nächst dar, mit welchen Verben die Erwählung des Volkes ausgedrückt wird. 
Dasselbe geschieht anschließend für die Erwählung des Königs, der Leviten 
und der heiligen Stätte. So weit die einzelnen Belege nicht im vierten Teil 
eingehend analysiert werden, widmet der Verf. ihnen schon hier eine kurze 
Betrachtung. 

Der vierte Teil untersucht die repräsentativsten Zeugnisse des Verbums 
bähar. Der Verf. beachtet dabei zunächst die Syntax und den Kontext der 
Stelle, kommentiert sie dann mit dem Blick auf sein Thema und stellt am 
Ende das Vokabular der Erwählung zusammen. Der Leser wird hier sehr 
gründlich über die Erwählung des Volkes, des Königs, der Leviten und des 
Zion informiert. 

Im fünften Teil — der “Theologie der Erwählung” — kann der Autor 
seine Ergebnisse zusammenfassen. Die semantischen Beobachtungen zu “er- 
wählen” und “Erwählung” im ersten Abschnitt (A) ergeben u.a., daß sich die 
Erwählung durch Gott aus vier Komponenten zusammensetzt: 1. Gott wählt 
Israel aus den Völkern und einzelne Israeliten aus dem Volk aus. 2. In seiner 
Liebe zieht er die einen den anderen vor. 3. Er nimmt von den Erwählten 
Besitz, so daß Israel sein besonderes Eigentum oder der König sein “Knecht” 
werden. 4. Die Erwählung schließt jeweils eine Aufgabe ein. Im zweiten 
Abschnitt (B) blickt der Verf. auf den erwählenden Gott. In den Texten über 
die Erwählung erscheint Gott häufig als Schöpfer der Welt (Dtn 4,32; Jes 


Recensiones 281 


42,5) oder als der einzige, universale Herr (Dtn 7,6-9; 10,14-17). In der Sicht 
des Verf. werden die Erwählten zum monotheistischen Bekenntnis verpflichtet 
(p. 320). Im dritten Abschnitt (C) geht der Autor auf die Erwählung des 
Volkes ein. Israel habe von Anfang an in dem Bewußtsein gelebt, erwählt zu 
sein, auch wenn es Jahrhunderte brauchte, um diesen Gedanken adäquat zum 
Ausdruck zu bringen. Die enge Beziehung zwischen dem Gott des Vaters und 
dem jeweiligen Patriarchen habe eine Bevorzugung eingeschlossen, die seman- 
tisch einer Erwählung gleichzusetzen sei. Diese Tatsache spiegle sich in den 
späteren Zeugnissen über die Erwählung wider, die oft auf die Väter Bezug 
nehmen (z.B. Dtn 4,37). Die meisten Texte setzen allerdings die Erwählung 
im Auszug aus Ägypten an. Der Verf. kann sich dabei auf die frühen Schrift- 
propheten berufen, die unter dem Bild der ersten Liebe (Hos 2,16) oder einer 
Vater-Sohn-Beziehung (Hos 11,1) von der Erwählung sprachen. Sie forderten 
allerdings auch ein entsprechendes Verhalten (Am 3,2). Das Dtn verbinde die 
Erwählung mit dem Horeb-Bund. Er ist in den Augen des Verf. nur die 
“mehr oder weniger juridische Form, die die Erwählung annimmt” (p. 328). 
Als Erwählung und Bund 587 v. Chr. in die Krise gerieten, hob man hervor, 
daß Gottes Barmherzigkeit Israel nicht zugrunde gehen lasse (Dtn 4,31) oder 
zu einer neuen Erwählung führe (Jes 14,1). Die Erwählung des Königs 
(Abschnitt D) ist nach dem Verf. seit den Anfängen der Monarchie bezeugt. 
Er stützt sich dabei sowohl auf den Titel Nagid für Saul (1 Sam 9,16) als 
auch auf Zeugnisse aus der Davidszeit (2 Sam 6,21; 16,18) sowie den Namen 
eines Davidsohnes (2 Sam 5,15). Die Erwählung der Leviten (Abschnitt E) 
reiche ebenso in eine frühe Zeit zurück, denn das Orakel über die Eliden (1 
Sam 2,27-36) sei zumindest in seinem Kern recht alt. Dazu zählt er auch die 
Aussage über die Erwählung (v. 28). Innerhalb des Abschnittes über die Er- 
wählung der heiligen Stätte (F) geht der Autor auch auf die dtn/dtr Formel 
ein. In ihr stecke mit dem Verbum bähar zumindest ein Element aus den 
Anfängen der monarchischen Zeit und ihrer Hofkultur (p. 370). Im Abschnitt 
über die Dynamik der Erwählung (G) äußert sich der Verf. u.a. über das 
Verhältnis von Nationalismus und Universalismus. Beide Tendenzen sind 
gleich ursprünglich und verbinden sich bei Deuterojesaja harmonisch mitein- 
ander. In der abschließenden Zusammenfassung (H) kommt der Autor noch 
einmal auf seine Grundthese zurück: “Die Erwählung ist eines der grundle- 
gendsten Theologumena des Alten Testaments...” (p. 392). 

Der Verf. hat eindrucksvoll gezeigt, “daß es nicht angeht, nur Stellen, die 
das Wort bähar enthalten, zu einer Untersuchung der alttestamentlichen Er- 
wählungstheologie heranzuziehen” (P. Altmann, Erwählungstheologie und 
Universalismus im Alten Testament [Berlin 1964] 5). Da der Autor das Wort- 
feld so eingehend untersucht hat, wäre allerdings auch ein Wort über die 
These B.E. Shafers (aaO. 25) zu erwarten gewesen, wonach das Verbum 
mäsä’ in Ps 89,21 die Königserwählung bezeichne (vgl. Hos 9,10). Zu be- 
grüßen ist zweifellos, daß der Verf. in seine Betrachtung auch jene Bilder ein- 
bezieht, die nur in einem sehr lockeren Verhältnis zur Erwählung stehen (vgl. 
Hos 2,16; 11,1). Dabei besteht natürlich die Gefahr, daB das Thema der 
Erwáhlung über Gebühr ausgeweitet wird. Sollte man nicht Erwáhlung und 
*Bund" deutlicher voneinander abgrenzen (vgl. bereits P. Altmann, aaO. 1). 
Der Titel Nagid wird zwar in 2 Sam 6,21 mit dem Verbum bahar in Verbin- 
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dung gebracht. Berechtigt das aber, die Berufung zum Nagid in 1 Sam 9,16 
auch als Erwählung anzusehen? Schon G. Quell (TAWNT IV 157) hat gefor- 
dert, den Unterschied zwischen Berufung und Erwählung zu beachten. 

Die Tendenz, an möglichst vielen Stellen die Erwählungstheologie aufzu- 
spüren, bringt den Verf. gelegentlich in Konflikt mit dem biblischen Zeugnis 
wie mit dem kritischen Bild der Geschichte Israels. Die Könige seien in 
Israel sowohl dem Gesetz unterworfen (Dtn 17,14-20) als auch von den Pro- 
pheten kontrolliert worden. “Von den Propheten hing sowohl die Ausrufung 
eines Führers als auch seine Verwerfung ab.” (p. 346). Davon hören wir aber 
nur etwas bei Saul, David und einigen nordisraelitischen Königen. Ob es 
solche charismatische Berufungen oder Verwerfungen in der geschichtlichen 
Wirklichkeit gab, ist noch eine andere Frage. 

Der Verf. möchte gern den Nachweis liefern, daß es sich bei der Erwäh- 
lung um ein sehr altes Theologumenon handelt. Diese Ansicht sichert er aber 
nicht immer genügend gründlich gegen Einwände ab. So stützt er sich bei der 
Erwählung des Königs u.a. auf die Aussage Davids gegenüber Michal in 2 
Sam 6,21. T. Veijola (Die ewige Dynastie [Helsinki 1975] 66-68) hat aber in- 
zwischen mit gewichtigen Argumenten vertreten, daß David in der vordtr 
Fassung nur erklärt habe: “Vor dem Herrn habe ich getanzt”. Die 
Erwählungsaussage und das Bekenntnis, als Nagid über Israel bestellt worden 
zu sein, gehen demnach auf den dtr Historiker (DtrH) zurück. Der Verf. hat 
sich leider mit den Argumenten T. Veijolas gar nicht auseinandergesetzt. Wie 
aus dem Literaturverzeichnis und dem Autorenregister hervorgeht, scheint er 
dessen Arbeiten gar nicht zu kennen. Wer sich aber heute mit der Erwählung 
befaßt, der kann auf eine eingehende Diskussion der dtr Bearbeitung der Ge- 
schichtsbücher nicht mehr verzichten. 

Die Diskussion über die Erwählung im Alten Testament ist also auch 
durch diesen eindrucksvollen Band nicht abgeschlossen. Wir dürfen dem Au- 
tor aber dafür danken, daß er seine Auffassung von der grundlegenden Bed- 
eutung des Erwählungsgedankens so klar und übersichtlich dargelegt hat. 


An der Thüringenhalle 2 Georg HENTSCHEL 
DDR-5071 Erfurt | 


Bertil WIKLANDER, Prophecy as Literature. A Text-Linguistic and 
Rhetorical Approach to Isaiah 2-4 (Coniectanea Biblica OT Se- 
ries 22). xn1-278 p. Uppsala 1984. Liber Forlag. 


El método está por naturaleza subordinado a la operación, el método 
exegético a la interpretación bíblica. En ocasiones tomamos el método como 
tema de reflexión y discusión. Entonces la interpretación se reduce a ilustra- 
ción o aplicación. Así en este libro los cap. 2-4 de Isaias están subordinados 
a un método. El autor comienza reseñando los puntos de vista tomados y los 
métodos aplicados a dicho texto desde Vitringa hasta nuestros días. 


Recensiones 283 


Se trata aqui del método elaborado, o en vias de elaboraciôn, de una 
rama de la lingüistica que se llama «textologia». En cuanto método, se divi- 
de en una serie de operaciones escalonadas, para ser después integradas. De 
aqui nace el interés del presente estudio y de aqui pueden surgir dudas sobre 
su utilidad. 

Dentro de la «textologia», siendo Is 2-4 un texto retörico, el anälisis se 
especializa o se enriquece por el dominio de un punto de vista particular. 

Interesa el estudio porque el autor se esfuerza por diferenciar en grados 
sucesivos las tareas y operaciones (hasta el cuarto grado, del tipo 8.4.3.7), a la 
vez que aduce en cada paso o momento los tratadistas mäs recientes y auto- 
rizados (dada la juventud o adolescencia de esta rama de la lingüistica, la 
bibliogafia es reciente). El biblista puede encontrar en un solo libro y sin 
retraso cultural o cientifico una sintesis articulada de la nueva disciplina, una 
bibliografia abundante sobre ella y una aplicaciön ejemplar a un «texto» 
biblico. 

Naturalmente, bastantes cosas son obvias o conocidas: sobre delimita- 
ciôn, sobre estructura de superficie y señales lingüisticas, sobre el oyente, etc. 
Lo obvio se encuentra formalizado y lo conocido está integrado en un pro- 
grama total. 

Suscita dudas el libro: primero porque, a fuerza de subdistinciones, en 
vez de afinarse el perfil, se confunde a nuestra mirada. Segundo porque uno . 
se dice: si hace falta dar todos esos pasos para analizar un texto biblico, 
¿compensa el trabajo?, ¿no trituramos el texto a fuerza de análisis? 

- Entre el interés y la duda cabe una solución de compromiso o utilidad. 
Reservando el libro para eventuales consultas de detalle, uno puede tomar 
algunas de sus páginas como parrilla o falsilla para análisis particulares, p.e. 
la búsqueda de indicios sobre la situación, relaciones y transformaciones del 
mundo imaginativo... Para facilitar el uso sugiero al lector comenzar por el 
cuadro explicado de 1.2.2 (pg 8-9) y el de 2.1 (pg 40-45). En el segundo 
encontrará la clásica y moderna división tripartita: Dimensión sintáctica, cap. 
6, dimensión semántica, cap. 7, dimensión pragmática, cap. 8. 

Tratándose de un texto retórico, el aspecto pragmático es el más impor- 
tante, y el autor le dedica el capítulo más largo y detallado. En cada capitulo, 
las primeras páginas orientan al ofrecer divisiones mayores, que luego se van 
diferenciando. 

Entre las conclusiones hay que señalar una propuesta que cambia los tér- 
minos hoy acostumbrados. En vez de hablar de un texto original, primitivo, 
al que advienen sucesivas adiciones, hay que hablar de texto original, autori- . 
tativo, para el cual el autor se ha valido de materiales preexistentes. No es 
quaestio de nomine, sino de enfoque para la interpretación bíblica. 


Pontificio Instituto Bíblico Luis ALONSO SCHÓKEL 
Via della Pilotta, 25 
00187 Roma 
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Rudolf MACUCH, Grammatik des samaritanischen Aramäisch (Studia 
Samaritana, herausgegeben von Rudolf Macuch, Band IV). LXXII- 
427 p. 24x15. Berlin-New York 1982. Walter de Gruyter. DM 
218. 


La parution de ce quatrième volume de la collection Studia Samaritana 
constitue en soi un véritable événement. D'abord, il faut dire d'emblée que 
c'est le meilleur ouvrage de la série. Voir mes comptes rendus du tome II 
dans RB 84 (1977) 113-122 et du tome III dans RB 85 (1978) 481-499. 
Ensuite, c'est la premiére fois que voit le jour une grammaire sérieuse de 
l'araméen samaritain. Celle-ci est sans commune mesure avec le manuel de 
L. H. Vilsker que j'ai recensé dans JNES 42 (1983) 295-297. Enfin, dans le ' 
cadre des travaux du Professeur R. Macuch consacrés aux langues des Sama- 
ritains, cette grammaire marque un progrés décisif. Pour s'en convaincre, il 
suffit de la comparer avec sa Grammatik des samaritanischen Hebräisch (Stu- 
dia Samaritana I), publiée en 1969 et vivement critiquée par Z. Ben-Hayyim 
dans Bib 52 (1971) 229-252. L'auteur s'est mis entre temps à l'école du 
méme Ben-Hayyim dont il adopte la plupart des conclusions, et il lui rend 
hommage en lui dédiant son nouveau livre. | 

Le schéma du contenu est simple à retracer. On trouve d'abord une pré- 
face (pp. vii-x), puis la table des matiéres (pp. xi-xxvii) et celle des sigles et 
abréviations (pp. xxviii-xxxiii). Après une longue introduction (pp. xxxiv-Ixxii) 
on en vient au corps de l'ouvrage: graphie (pp. 1-53), phonétique (pp. 55-128) 
et morphologie (pp. 129-330). Vu l'état actuel de la documentation et des édi- 
tions de textes, la syntaxe est délibérément omise. Enfin tout se termine avec 
la bibliographie (pp. 331-349) et les index (pp. 351-427). 


Parmi toutes les variétés connues d'araméen, il est hors de doute que le 
samaritain est l'une des plus intéressantes. Avec lui nous atteignons un dia- 
lecte qui fut pratiqué dans le centre de la Palestine depuis l'époque assyrienne 
jusqu'en plein Moyen Age. La thèse de H. Shehadeh, The Arabic Translation 
of the Samaritan Pentateuch, soutenue en 1977 et que j'ai recensée dans RB 
88 (1981) 598-602, montre clairement que la langue s'est éteinte entre le 
milieu du x° siècle et le début du xiv. On continuera tout de méme à l'écrire 
tant bien que mal durant au moins deux siécles, notamment pour rédiger des 
colophons ou des cryptogrammes de la Thora. J'hésiterais cependant à dire, 
comme le fait R. Macuch (pp. Ixii et Ixviii), qu'il y a dans ce domaine un 
passage brusque à l'hébreu au début du xiii* siécle. Qu'il suffise de rappeler 
que dans le Pentateuque d'Israél Nassi, dont j'ai parlé dans Sem 26 (1976) 
142-146, les cryptogrammes du premier scribe sont bien en araméen. Or ils 
sont de 629 H = 1231-1232. Ou’il y en ait un de la méme date à Léningrad et 
qu'il soit en hébreu, c'est possible, mais il faut sürement corriger l'équivalen- 
ce donnée (p. Ixviii): 630 H = 1231-1232. | 
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Les racines de la langue sont à chercher dans la branche occidentale de 
l'araméen, qui s’est différenciée en parlers divers suivant les lieux et les épo- 
ques. Assez différent du judéo-araméen qui a subi des influences orientales, le 
samaritain est au contraire proche parent du galiléen et du christo-palestinien. 
Et encore est-il privilégié par rapport à eux, car du premier on ne garde pas 
grand’chose, et du second, qui a reçu l’empreinte du syriaque littéraire, on ne 
connaît pas la prononciation. 

Le monument le plus considérable et le plus ancien est évidemment le 
Targum. Connu depuis la Polyglotte de Paris, dont le vol. VI qui le contient 
est de 1632 (et dont le titre est reproduit de manière approximative, p. 337), 
ce texte a été republié plusieurs fois, mais toujours très mal. Ce n’est que 
tout récemment qu'il a trouvé enfin un éditeur convenable avec A. Tal, The 
Samaritan Targum of the Pentateuch, 3 vol. (Tel Aviv 1980-1983). Cette 
publication a mis en évidence deux états différents du texte, correspondant à 
deux couches linguistiques successives d'un méme Targum qui s'est progres- 
sivement modifié. R. Macuch s'est penché sur la documentation, il a consulté 
les manuscrits, et il est même allé voir les fragments inédits de Léningrad 
(p.25, n. 39). Et il schématise ainsi la situation textuelle: il y a eu une 
ancienne traduction, en araméen occidental littéraire, qui peut remonter jus- 
qu'au ii* siècle (p. lxi), puis un état plus récent, en samaritain populaire, qui 
est antérieur à la fin du iii* siècle (p. lv). je suis étonné de ces datatations 
hautes, et je me demande si les études à venir les confirmeront. 

L'autre grande source littéraire est le liturgie. Elle conserve de nombreux 
poémes araméens, dont les plus anciens sont du iv* siécle. À ce propos, on 
véhicule toujours l'idée que le Daftar («cahier», venu en arabe du sumérien 
DUP.TAR, peut-étre via le persan) est la plus ancienne collection liturgique 
samaritaine (pp. lviii et 255). En fait, c'est une manière de voir qui a été 
répandue par A. E. Cowley, The Samaritan Liturgy II (Oxford 1909) p. xx, et 
le mot ne désigne en réalité que le recueil des prières dites ordinaires. Quant - 
au Durrän, dont le nom signifierait «chapelet de perles», c'est une collection 
mise par écrit au iv* siècle, mais qui peut être née plus tôt (p. ki). 

On n'oubliera pas les inscriptions, ni le Mimar Marge qui attend tou- 
jours une édition correcte. Mais l'une des sources les plus instructives est 
sans nul doute le précieux glossaire trilingue appelé Mélis. Sa partie hébréo- 
araméenne, qu'on dit rédigée au x* ou au xi* siécle, refléte la langue du Tar- 
gum dans son état primitif (p. lxi). Il faut enfin tenir compte des œuvres rela- 
tivement tardives. C'est le cas des Asafir, attribués par M. Gaster à l'antiqui- 
té, mais qui ont dû voir le jour entre le ix* siècle et le xii. Peu après 1100, 
alors que la langue littéraire est déjà l'arabe, on écrivait encore des hymnes 
en araméen, et deux compositions de ce genre sont conservées sous le nom 
d'Ab-Hisda al-Süri. 


Telle est donc la documentation qu'utilise R. Macuch pour établir sa 
grammaire. L'un des grands problémes à résoudre était celui de la prononcia- 
tion et de la méthode à suivre pour la transcrire. L'étude du samaritain est 
évidemment facilitée par le fait que sa lecture s'est transmise de bouche à 
oreille jusqu'à nos jours. Sans doute n'est-ce pas tout-à-fait vrai pour le Tar- 
gum, avec lequel la communauté a perdu le contact; mais il y a la liturgie, 
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qui utilise encore aujourd’hui des hymnes araméens. A ces textes dans leur 
tradition vivante Z. Ben-Hayyim a consacré un volume intitulé The Recita- 
tion of Prayers and Hymns, dans The Literary and Oral Tradition of Hebrew 
and Aramaic amongst the Samaritans (ci-après LOT) IIL2 (Jérusalem 1967). 
Cf. ma recension dans RB 75 (1968) 286-293. Le systéme de transcription 
adopté était le méme que pour l'hébreu du Pentateuque, donné dans les vol. 
IIL1 (1961) et IV-V (1977). Cf. mon article sur le premier dans RB 69 (1962) 
570-587 et ma recension des deux autres, à paraitre prochainement dans la 
méme revue. R. Macuch, abandonnant le systéme de Ritter, Schaade et Mur- 
tonen, qu'il avait suivi dans sa grammaire hébraique, adopte fermement celui 
de Z. Ben-Hayyim. Mais il se sert en partie d'autres signes. Sans donner une 
idée plus exacte de la situation, il faut reconnaitre qu'ils sont plus faciles à 
reproduire. La tonique est indiquée par un accent aigu (d au lieu de ʻā) et 
l'on remplace a par æ, å par a, a par e. Les voyelles ultra-longues sont mar- 
quées par un accent circonflexe, au lieu d'un trait suivi de deux points, de 
sorte que 4: devient 2 (p. 69). Ici, une remarque: lorsque l’auteur redonne le 
tableau de ces voyelles (p. 79), il manque æ (mentionné cependant p. 87) et ê 
(on lit pourtant /&lam, p.85, ligne 14). 

La prononciation actuelle du samaritain est certainement le résultat d'une 
évolution. Mais les faits que l'on saisit sont généralement explicables et, de 
plus, il y a nombre d'éléments anciens qui ont été fidélement conservés. Pour 
s'en convaincre, il suffit de faire des comparaisons avec les quelques bribes 
de galiléen reproduites dans le grec du Nouveau Testament. On est frappé de 
la correspondance avec ce dialecte voisin. Ainsi oafaytvei (Mt 27,46; Mc 
15,34) rapproché de *inpav3 edsabaxtáni (Dt 28,20) met en évidence deux 
phénoménes. D'abord, la voyelle bréve en syllabe ouverte prétonique n'a pas 
tourné au shewa (p.62); ensuite, le q a parfois pris trés anciennement une 
spirantisation (pp. 61 et 225). Cela donnerait quelque valeur à la prononcia- 
tion yiyfàli pour *5p’, qui a parfois été constatée dans la lecture d'un poème. 
Quant à *Eppadá (Mc 7,34), il reflète la forme iffa‘el identique au samaritain 
nnox iffete (p.64), où le n de l'itpe'el est assimilé et le 5 prononcé comme 
spirante. Enfin dans &Awt (Mc 15,34) le n s'est amui comme dans »nbx éluwwi 
du samaritain (Ex 15,2, ms. J), alors que fi (Mt 27,46) est parallèle à x i/i 
(Ex 15,2, ms. A). 

Dans les 53 pages consacrées à la graphie, on ne peut qu'admirer le soin 
et la patience avec lesquels l'auteur a scruté les textes pour arriver à y voir 
clair. Il faut dire qu'il avait à déméler un écheveau d'une incroyable com- 
plexité. La moindre cause n'en est pas la tendance à négliger l'orthographe 
dans cette communauté où, à certaines époques, le niveau culturel a été des 
plus bas. Malgré tout, certains phénoménes sont anciens. L'omission de 
l'aleph non prononcé, dans nw pour axax ou dans nom pour n°», fait penser 
aux manuscrits de la mer Morte, et la méme comparaison peut étre faite à 
propos des confusions de laryngales. Mais il y a des faits typiquement sama- 
ritains: ainsi qof écrit pour aleph ou pour 'ain est dû à l'influence de l'arabe 
vulgaire, aidée dans le second cas par la ressemblance des lettres. 

D'autres particularités scribales encore remontent loin: ainsi les espaces 
plus larges laissés pour faire tomber les lignes «au pavé», ou encore le point 
de séparation des mots, qu'on utilise assidüment dans cette écriture sans for- 
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mes finales. A ce propos, je constate une légère inexactitude (p. 40): dans les 
manuscrits, il est en réalité courant de voir ce point figurer en fin de 
ligne. 

Passons à la phonétique. La prononciation de l’araméen samaritain est, 
nous dit-on, avec les dialectes occidentaux connus, dans un rapport analogue 
à celui de la prononciation de l’hébreu samaritain avec l’hébreu massorétique 
(p. 60). Quel que soit le sens de cette phrase, il est sûr que l’hébreu n’a eu 
dans ce domaine qu’une influence réduite, tandis qu’on distingue celle de 
l’arabe (» prononcé b, p pouvant donner hamza) et celle de l'araméen vulgai- 
re (1 prononcé b). 

La disparition des laryngales h et ‘pose un probléme particulier. En effet, 
elle n'est pas totale et il reste des mots avec ‘ain initial devant a. Ce ‘ain 
ayant une prononciation trés dure, R. Macuch avait cru jusqu'ici qu'il s'ex- 
pliquait par l'influence de l'arabe. Mais l'affaire, avoue-t-il maintenant, est 
plus complexe, et il faudrait savoir pourquoi dans certains cas la laryngale 
disparaît, alors que dans d'autres elle demeure ou surgit: comparer ny ‘em 
«peuple» et ny em «avec», my ‘dreb «corbeau» et an äreb «épée» (pp. 77- 
80). | 

Il faut avouer que pas mal d’embüches guettent celui qui se penche sur 
un dialecte à la phonétique aussi mouvante. Qui, par exemple, irait chercher 
dans mar) enda Vafel de "tw transformé par assimilation régressive (a'di > 
*addi > andi)? C'est si peu évident qu'on a souvent rattaché le mot à la 
racine 3 (pp. 93 et 96). 

Un autre probléme est celui de l'accent. Les Samaritains le mettent en 
principe sur la pénultiéme effective, comme ils le font en hébreu. C'est là une 
différence essentielle avec la tradition massorétique et la tradition syriaque. 
Comment expliquer le phénoméne? Dans certains cas au moins, il y aurait eu 
déplacement de l'accent aprés disparition de la voyelle finale primitive: 
*gatäla aurait donné qáfal en samaritain, ce qui s'oppose au gafál tibérien et 
au gí(ál syriaque (p. 122). Ce n'est d'ailleurs là que l'accent fondamental. Lors- 
que l’avant-dernière lettre du mot est une laryngale qui s'amuit, l'accent 
avance sur la syllabe finale qui s'allonge: mn nédäl «nous avons peur». Et le 
fait s'étend aux féminins pluriels absolus en W- ou m- (bs falyán), ainsi 
qu'aux noms d'agent de > à finale issue de -àyà contracté (mnp gamma «le 
premier») (p. 124). 


Abordons quelques points intéressant la morphologie du verbe. Les for- 
mes intransitives n'ont pas de vocalisation spéciale. Pour y suppléer, la lan- 
gue a créé une forme tirée du participe peal passif: gefil > getel. On a ainsi 
p qéber «fut enterré». La conjugaison est normale, à quelques détails prés: 
à la 3° personne du pluriel on trouve non seulement les suffixes verbaux -u 
(masculin) et -i (féminin), mais encore les suffixes nominaux -en et -än; et le 
verbe peut prendre un aleph prosthétique: ainsi prs dansiren «qui se sont 
soumis» (p. 145). 

Relevons que le samaritain utilise le nifal. C'est un emprunt à l'hébreu, 
et il faut attribuer ce mélange à la période qui a suivi la mort de l'araméen. 
Qant aux formes quadrilittéres, elles sont nombreuses: safel, Safel, pawel (< 
paw'el), payel (< pay'el), paeli et palpel. Mais il faut éliminer le prétendu 
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taphel (pp. 166-167) répertorié en 1837 par F. Uhlemann dans ses Institutio- 
nes linguae samaritanae. | 

Dans les "^ (=m) à deuxième laryngale, il y a deux phénomènes de 
conjugaison particuliers au samaritain. Le premier est la désinence -u qu’on 
trouve à la 3° personne du singulier masculin du parfait: mya donne 192 bz'u 
«il chercha». L'origine de cette désinence est peut-être dans des Y^ primitifs, 
mais il y a une autre explication. Puisqu'on la trouve encore dans des verbes 
à 2¢ laryngale et à 3° forte (pyt zäqu «il cria»), il faut aussi penser à Pin- 
fluence de l'addition du pronom personnel (m py) (p. 203). L'autre phénomé- 
ne est l'existence de suffixes -ek et -ikon à la 2° personne du singulier et du 
pluriel. Ils sont inspirés du participe, et leur point de départ serait dans ‘rx 
ätek «tu es venu» et n?m dtikon «vous êtes venus». Mais ici, alors que Z. 
Ben-Hayyim voit une imitation de la particule mx, R. Macuch comprend plu- 
tót la chose comme un fait de dissimilation (pp. 204-205). 

Remarquons enfin les verbes irréguliers et défectifs. Parmi eux se signa- 
lent les deux qui signifient «donner», c'est-à-dire x» et 3m. Comme ils sont 
incomplets tous les deux, chacun fournit les formes qui manquent à l'autre. 


Au total, cette grammaire aborde tant de problémes qu'il est impossible 
de les passer tous en revue. Il y en a cependant qui sont d'un intérét majeur. 
Je pense d'abord à celui des étymologies. Puisque l'auteur s'en préoccupe 
chaque fois qu'il en a l'occasion, relevons quelques exemples. Dans le Penta- 
teuque samaritain il n'y a qu'un geré: le nom divin mr prononcé sema. R. 
Macuch admet toujours qu'il se retrouve dans xwwx, qui figure en 2 R 17,30 
dans une liste de divinités étrangéres. Mais il voit une difficulté dans l'aleph 
prosthétique (pp. 38-39). Quant à moi, je n'en vois aucune. Cet aleph se 
retrouve en christopalestinien: ’Symh «son nom»; cf. F. Schulthess, Gram- 
matik des christlich-palästinischen Aramdisch (Tübingen 1924) 43. Il y a d'ail- 
leurs des cas analogues, ainsi vw Ares «tête» qui peut venir de v» comme 
ox représente 07 (p.21). Et l'on sait que pox / mor est apparenté à 5 (cf. 
l'éthiopien 'af «bouche»), la racine » à laquelle on le rattache étant secon- 
daire et issue d'une dissimilation (pp. 239-240). Cela me permet un excursus. 
Dans le cahier magique du Cédron, que j'ai publié dans Le Muséon 76 (1963) 
375-401 et pl. III-V on lit en 5,2 'fh ’fi’w. Jai traduit «dilatez son visage» 
(?), mais je comprendrais maintenant «bouches, ouvrez-vous». 

Un autre probléme que je trouve passionnant est celui de l'influence des 
langues étrangères sur l'araméen samaritain. Celle de l’hébreu va de soi, les 
deux langues s'étant mélangées à une époque tardive. L'exemple typique est 
l'emploi fréquent de l'article »- devant des démonstratifs ou des substantifs 
(pp. 288-291). De méme l'influence de l'arabe, toute naturelle chez des gens 
qui le parlent depuis des siécles. Mais l'affaire des «couthismes» est d'une 
autre nature. On sait que des auteurs anciens ont tenu à expliquer comme 
des restes d'une langue «couthéenne», prétendument parlée à l'origine par les 
Samaritains, les mots ou les racines qu'ils ne comprenaient pas en lisant le 
Targum. Heureusement, il y a plus d'un siécle que la théorie a été battue en 
bréche par S. Kohn, dans MGWJ 15 (1866) 59-60, 16 (1867) 253-262 et dans 
Das samaritanische Targum (Abhandlungen für die Kunde des Morgenlandes 
V, 4 [1876]) 124-134. Il s'en faut cependant que ces mots bizarres, . qu'on 
rencontre surtout dans Gn 1-30, soient tous expliqués. 
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Il reste enfin un domaine où les emprunts sont souvent difficiles à recon- 
naître. C’est celui des termes grecs. L’exemple le plus typique serait la phrase 
entière qu’on prononce au cours de la cérémonie de la circoncision. Elle figu- 
re à la fin d’un poème de Marge, avant la louange de Germanus, ami des 
Samaritains. Cf. E. N. Adler et M. Seligsohn, «Une nouvelle chronique sama- 
ritaine», REJ 45, n°90 (octobre-novembre 1902) 224; A.E. Cowley, The 
Samaritan Liturgy (Oxford 1909) 846; Rason Sadaqa (ed.), Spr hXmhwt Ipy 
mnhgy h‘dh hswmrwnyt (Holon 1964) II. Tks bryt mylh, p.35; Z. Ben- 
Hayyim, LOT III, 2 (Jérusalem 1967) 262. La phrase en question, citée par 
R. Macuch (pp. 141-142), se lit opopn ovp own wn et se prononce æ meagres 
gäres emqasqes. Le rituel précise qu'on la récite aussitôt aprés l'opération. 
Mais le sens n'est pas clair pour autant, et juqu'ici on n'a trouvé aucune 
interprétation raisonnable. Je me garderai donc bien d'en présenter une, mais 
je signale qu'il y a au moins un Samaritain que a prétendu comprendre. Dans 
un de ses traités, Jacob ben Aaron donne en effet une traduction arabe ainsi 
congue: pute bu Y bl «Quoi d'autre que la louange pour un acte loua- 
ble?». Sur le manuscrit que je posséde, voir Sem 26 (1976) 161-162, n» 36. Je 
ne suis pas sür de la science du grand prétre susnommé, mais je me demande 
s’il ne serait pas bon de le prendre ici comme guide. En tout cas, on peut 
douter qu'il s'agisse vraiment de grec. D'ailleurs, le christo-palestinien connait 
gs «loué' et gsys’ «louange» (F. Schulthess, Grammatik, p. 143). 


Terminons en glanant quelques notes prises à la lecture de cet ouvrage. 
On trouvera entre parenthéses, pour chaque remarque, l'indication de la page 
et, presque toujours, de la ligne. — Abü Sa'id, traducteur du Pentateuque en 
arabe, est situé au xi* siècle (1xix,8). Il est plutôt du xiii“: cf. Sem 26 (1976) 
153 n.2; RB 88 (1981) 600. — On nous dit qu'il n'y a pas de manuscrit 
entiérement vocalisé (50). Voir par contre ma recension de Z. Ben-Hayyim, 
LOT IV-V, sous presse dans RB. — np se prononcerait Marge (4,35). Il faut 
sans doute lire Marge. En tout cas, la prononciation Märge notée par Z. Ben- 
Hayyim, LOT III, 2, me parait plus juste. — Quelle est la différence de voca- 
lisation entre rekkab et yemma, et pourquoi les oppose-t-on (81,34)? — mn 
(=m), mot populaire tardif (115), se retrouve dans le cahier magique du 
Cédron en 9,8, sous la forme tlym‘’; de méme "sn «manger» (116,32) en 
4,3. — L'usage des cryptogrammes peut remonter, nous dit-on (40), à l'épo- 
que araméenne ancienne. Quoi qu'il en soit, on en trouve un au tournant de 
l'ére dans un manuscrit de Qumrán publié en DJD VII (4Q511 52-59 iii 6-8). 
— R. Macuch cite (182) un poème liturgique donné par A. E. Cowley, The 
Samaritan Liturgy, 433. Il importe de reproduire la phrase entière: xn 17 x» 
“mx m Ing xvi Top et de se demander s'il faut bien lire tor yuwwäled comme 
un itpeel. Ce poème figure dans l'édition samaritaine Sb‘ tplwt. I. Sbt smwt 
mw'd hg hskwt (Holon 1958) 45. La vocalisation est la yelad wlà yüled et le 
sens devrait étre «il n'enfante pas, n'engendre pas et n'est engendré par per- 
sonne». — Je remarque enfin que pour R. Macuch (317) eon et oy en 
Ex 20,5 sont de simples ordinaux. Z. Ben-Hayyim, LOT IV 260a et 288a, fait 
de son côté des termes hébreux pv et my21 des adjectifs qui sont classés à 
part. 

Il resterait à considérer le livre d'un point de vue purement matériel. 
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Etant donné sa nature, le travail d'impression était particulièrement difficile. 
Il est donc tout naturel qu'il y ait pas mal de fautes. L'auteur lui-même a 
donné une liste de corrections sur une feuille volante. A la lecture, j'en relève 
122 de plus. Donnons les plus importantes, en mettant entre crochets le texte 
imprimé. Lire: xxx1,22 Palästinischer [Pakästinischer]; xxxiii,5 Parisini [Pari- 
si]; xl, n. 19,2 Pentateuchi hebrai samariticam [Samaritanem]; lvi,21 Rettig 
(1934 [Rettich (1939]; Ixviii,24 h'bd [h' bd]; 24,3 s.b. [s.a.]; 41,4 "asa [Mom], 
7 nova [powa]; 42,6 wa [193]; 74,33 mywn [ywn]; 97,19 existimem [existimen]; 
146,15 hast [hat]; 157,14 embarrak [embbarrak]; 162,25 waw [war]; 173,3 
Itpe. [Ite]; 174,10 da'elen [d@’elen] 185,16 waw [was]; 198,11 Pe. [De.]; 
192,9 künenne [künenne]; 214,5 ließ [hieß]; 218,18 läßt [d0t]; 228,9 Práf. 
[Prof]; 243,14 rita [rita]; 257,11  aamdinta [emdinta]; 264,9-10 
myzwi ...mnom nu?» (en désordre); 268,25 agaba [agába]; 286,25 misra’i 
[misrai]; 293,6 qatela [gätela] 296,3 fimma [fimma]; 300,22 yay [pay]; 
303,10 obedientia [obedienta], 30 näfeskon [nafeskon]; 308,30 "a'inu 
["æ inu], 33 'à'ot ['a' ot]; 310,1 vv [rm]; 312,35 non>n [> mnon]; 315,6 ym 
[nea]; 321,21 melqúbal [melqubal]; 325,7 1.P. [1.Pl.]; 343,43 Londini [Lon- 
doni], 49 interpretatione [interpretione]; 334,45 1866 [1886]; 335,3 V/4[V/A]; 
337,17 22 [32]; 340,46 Biblia [Biblica]; 343,37 usum [useum], 46 absolvit [ab- 
solvid]; 344,35 Naplouse [Naplonse]; 345,9 the [Thee, o]; 348,1 et 15 des Ins- 
criptions [d'Inscriptions]; 360,31 Pe. [Pet.]; 399,13 wy ’nwy [wy nwy]; 416,24 
xnpbooeıv [kmnpboew]; 422,48 Prohibitivpartikel [Prohitivpartikel]; 424,1 
consecutivum [consecutium]; 417,11 own [own]. Enfin, dans les Addenda et 
corrigenda, en 1,16 supprimer 154:25 wtizdeq; lire en 2,2 seb&ta [sebáta] et 
en 2,5 259:5 [259]. 

Quelles que soient ces remarques, dont le but n'est pas de critiquer, mais 
de rendre service, voilà enfin une grammaire de l'araméen samaritaine dont 
le contenu répond à son titre et qui est une œuvre de première qualité. Que 
R. Macuch soit donc remercié d'avoir pris tant de peine pour nous fournir 
cet indispensable instrument de travail. 


8, rue de la Rousselle Maurice BAILLET 
33000 Bordeaux 


B. Z. WACHOLDER, The Dawn of Qumran: The Sectarian Torah and 
the Teacher of Righteousness (Monographs of the Hebrew Union 
College 8). xvm-310 p. Cincinnati 1983. Hebrew Union College 
Press. $ 25, cloth. 


Si en circunstancias normales es ya dificil evaluar objetiva e indepen- 
dientemente una obra polémica, el fragor de la disputa entre Yadin y Wa- 
cholder hace aün más espinosa una recensión imparcial de esta monografia, 
admirable pero equivocada, sobre el «Rollo del Templo». En cinco densos 
capítulos, profusamente anotados, W. estudia las características de 11 QTem- 
ple, sus relaciones con la literatura qumránica, la identificación de su autor, 
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los testimonios sobre él en la literatura rabinica y karaita, y la cronologia. La 
substancia de la obra estä perfectamente resumida en el subtitulo: «La Torah 
sectaria y el Maestro de Justicia». Si W. se hubiera limitado a probar lo que 
este subtítulo parece significar: que para la comunidad qumránica 11QTem- 
ple es una Torah divina, un escrito normativo con la misma autoridad que la 
Torah mosaica, y que su autor no es otro que el personaje que los textos 
sectarios designan como Maestro de Justicia, difícilmente podría objetársele 
nada. Esta es, en efecto, la conclusión a la que llega Yadin en la editio prin- 
ceps, conclusión aceptada por la mayoría de los investigadores e introducida 
incluso en los manuales (M. Delcor - F. García Martínez, Introducción a la 
Literatura Esenia de Qumrán [Madrid 1982] 202). Pero W. comprende el 
sentido del subtítulo de una manera mucho más precisa: 11QTemple habría 
sido compuesto en el año 200 a.C. por Zadok, discipulo de Anígono de Soko, 
como una Torah rival y superior a la Torah mosaica; la no aceptación de 
esta Torah por las autoridades del templo habría originado el exilio de su 
autor, el Maestro de Justicia, a Damasco y el posterior origen de la comuni- 
dad qumránica que habría existido durante todo un milenio. 

En esta comprensión el elemento clave es la datación precisa que el 
autor postula, ya que de él dependen la mayor parte de la consecuencias que 
saca y en las que se aparta de las opiniones comünmente admitidas. Por 
ejemplo: puesto que la obra ha sido escrita hacia el año 200 a.C. los orígenes 
de la secta qumránica quedan desligados del movimiento asideo, de la re- 
vuelta macabea y de la introducción del helenismo en Palestina; puesto que 
estos orígenes se sitúan a medio siglo de distancia de la primera ocupación 
de Qumrán, W. introduce una distinción entre «secta» (el grupo de los ori- 
genes), «comuna» (el período qumránico) y «esenismo» (desarrollo posterior 
de la comuna qumránica). El argumento que W. emplea para probar su data- 
ción precisa se basa en dos postulados (pp. 177-178): que la cronología con- 
tenida en los textos de la secta es en realidad histórica, y que la datación 
relativa de los documentos coincide con esta cronología. Este segundo ele- 
mento dificilmente tiene fuerza probatoria alguna, ya que el autor no estable- 
ce independientemente las bases de datación en función de la hipótesis que 
debería probar. En vano se buscarán en el libro de W. detenidos análisis 
histórico-literarios, redaccionales, o simpleinente paleográficos, de los escritos 
qumránicos. La complicada historia de la formación de textos come 108, 
1QM o 1QH es simplemente ignorada. El que el último nivel redaccional 
refleje la existencia de la comunidad qumránica es para W. motivo suficiente 
para datar la composicion de la obra entera en ese período. Así 1QH, donde 
aparece claramente la existencia de la comuna, no pudo haber sido compue- 
sto por el Maestro de Justicia que vivió una o dos generaciones antes del 
establecimiento de la misma (p. 89). El primer elemento no es otra cosa que 
la aceptación del sentido literal de los conocidos datos cronológicos de CD i, 
1-10 que sitúan los orígenes de la secta 390 años después de que Israel fuera 
entregado en manos de Nabucodonosor, es decir en 197-196 a.C. Esto, de por 
sí, no tiene nada de extraño (ni de nuevo), aunque W. no explica por qué la 
gente de Qumrän, cuyos escritos se caracterizan por la ausencia de referencias 
cronológicas, en este caso «seem to have had an abiding interest in chrono- 
logy» (p. 177) a diferencia de Daniel, del Seder Olam y del resto de la lite- 
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ratura rabinica que subordina la cronologia al midräs. Mäs extraño es que W. 
pase completamente en silencio el hecho de que estos datos cronolôgicos, 
cualquiera que sea su valor histörico, son una expansiön secundaria en prosa 
en un texto claramente métrico, lo que indica que redaccionalmente no per- 
tenecen al mismo nivel. Este hecho, sefialado y admitido muchos años antes 
de los descubrimientos de Qumrän, deberia haber sido un toque de alerta al 
momento de redactar un anälisis literario como el que W. ofrece en las 
pp. 101-110. Incluso P.R. Davies (The Damascus Covenant. An Interpretation 
of the «Damascus Document» [Sheffield 1983] 61-69), que postula un origen 
pre-qumránico para el CD original, reconoce que los datos cronológicos y 
otros varios elementos de la introducción pertenecen al nivel redaccional 
qumránico de la obra. Para W., por el contrario, estos elementos cronológicos 
constituyen lo esencial no solo de la introducción sino de todo el documento 
original, cps. 1-VI (pp. 114-119), y la base de la datación precisa de 
11QTemple. Pero, aun suponiendo que los 390, los 20 y los 40 años de CD 
puedan interpretarse literalmente, y que el descubrimiento del libro sellado de 
la Torah de CD v,5 se refiere en realidad a 11QTemple, para que el argu- 
mento tuviera valor el autor habría tenido que probar la unión entre ambos 
textos, es decir, que este descubrimiento de la Torah marca la «entrada en 
funciones» del Maestro de Justicia y el comienzo de la era escatológica. Nada 
en el texto lo indica (se trata de una alusión indirecta para disculpar a David 
que, segün varios autores, sería también una interpolación, cfr. J. Murphy- 
O'Connor, RB 77 [1970] 221); los elaborados esfuerzos de W. sólo sirven 
para acentuar el carácter especulativo de su hipótesis. 

El autor ha debido percibir la fragilidad de su andamiaje puesto que no 
se cansa de aportar elementos para apuntalarlo a lo largo de la obra. El más 
inesperado (pp. 62-77) es el supuesto empleo que de 11 QTemple habría he- 
cho Eupolemos en su descripción del templo salomónico y que obligaría a 
datar el Rollo del Templo antes de 157 a.C., fecha en la que el historiador 
greco-judío habría terminado su obra. Pero los paralelos son tan tenues y las 
partes correspondientes de 11QTemple tan fragmentarias que el empleo no 
puede considerarse probado. Si 11QTemple es una Torah normativa su acep- 
tación y empleo haría de Eupolemos un discípulo o partidario de la secta; 
cómo esto es compatible con la imagen de un Eupolemos, sacerdote heleni- 
zado, embajador en Roma de Judas Macabeo (B. Z. Wacholder, Eupolemous. 
A Study of Judaeo-Greek Literature [Cincinnati 1974] 7-21), es un misterio 
que W. no clarifica. El argumento más paradójico es el de la datación de 
1QpHab, compuesto segün W. hacia 170 a.C. La mayor parte de los argu- 
mentos empleados son de tipo negativo: 1QpHab no pudo haber sido com- 
puesto después de 168 a.C. ya que no menciona la profanación del Santuario 
de Antíoco a pesar de tratar frecuentemente de los Kittim (p. 193), pero a 
renglón seguido admite que los Kittim son los romanos, ignorando que esta 
identificación contradice su tesis; la datación tardia de los demás pesharim 
no debe determinar la fecha de composición de 1QpHab (p. 199), pero esto 
le obliga a separar 1QpHab de todos los demás pesharim continuos y a hacer 
de él el antecesor del género, postulado totalmente gratuito y que contradice 
la identidad estructural, de vocabulario, fórmulas de introducción y empleo 
del texto bíblico de todos los ejemplares del género con la sola excepción de 
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4Q 163 que podria ser el mäs antiguo (F. Garcia Martinez, Salmanticensis 36 
[1979] 131-132). Los argumentos positivos son aün más débiles: la supuesta 
alusión a 1QpHab en Dan 11,14b (p. 202) no tiene más base que el empleo 
común de häzôn; el hecho de que 1QpHab xi,4-8 suponga al Maestro de 
Justicia en vida sólo sirve de elemento de datación una vez fijada indepen- 
dientemente la fecha de su muerte (además, si segün la hipótesis de W. la 
fundación de la comunidad qumránica es posterior a la muerte del Maestro 
de Justicia, ¿cómo explica que textos como 1QpHab vii,l y xii,4 mencionen 
a la comunidad expresamente?). 

Todos estos argumentos son exteriores a 11QTemple. W. dedica un cp. 
(pp. 202-212) a desarrollar los argumentos deducidos del texto mismo que 
confirmarían la datación por él propuesta. Junto a un ataque frontal de los 
argumentos propuestos por Yadin, W. avanza los siguientes: — El empleo de 
las formas alargadas de los sufijos pronominales como -kemah y (h)emah y 
del aformativo -temah. Para W. este empleo sería característico de los mss 
biblicos de Qumrán, su utilización por el autor de 11QTemple revelaría un 
esfuerzo por imitar formas arcaicas y dar un carácter mosaico a su composi- 
ción. Pero este empleo se encuentra igualmente en mss no biblicos, no es 
más que un reflejo de una pronunciación tardía (como él mismo concede, p. 
9), y no prueba la antigüedad de la composición sino que confirma la fecha 
de la copia. — La Torah del rey, cols. lvi-lix, contrastaria con el pensamiento 
político del período hasmoneo. Pero resulta aün más extraña en el período 
prehasmoneo, como W. reconoce cuando afirma que solo tiene sentido con 
vistas a la era escatológica o edad mesiánica. — El ataque al templo sería 
incomprensible después de la victoria macabea, cuando el templo llegó a su 
zenit con la aceptación universal de la fiesta de Hanukkah. Pero la valoración 
de partidarios y adversarios no es necesariamente idéntica y Hanukkah es, 
precisamente, una de las fiestas que no tienen cabida en el calendario qum- 
ránico. En resumen, el ünico argumento serio de todo este cp. es el argumen- 
to paleográfico. Pero este no proviene de W. sino de una carta de J. Strugnell 
en la que anuncia la existencia de un grupo de fragmentos inéditos de 4Q 
que contienen otra copia de 11QTemple o de una de sus fuentes en una 
escritura «difficult to date much later than 150 B.C.» (p. 206). W. tuvo la 
buena idea de solicitar la opinión de algunos colegas antes de publicar su 
 manuscrito, aunque raramente sigue las indicaciones recibidas (ver, por ejem- 

plo, las notas 52, 94 cp. 1; 333, 394 cp. 2; 55, 169 cp. 5, que honestamente 
recogen las opiniones contrarias, y correctas, de Strugnell) Aquí acepta y 
publica la carta, por lo que debemos estarle agradecidos. Pero Strugnell, con 
la precisión que le caracteriza, habla igualmente de fuentes y postula una 
datación prehasmonea para uno de los componentes de la obra dirigiendo así 
la atención a uno de los presupuestos más discutibles de toda la hipótesis de 
W.: la unidad de autor (A. M. Wilson - L. Wills, HTR 75 [1982] 275-288). 
W. se plantea el problema (pp. 16-17), pero lo resuelve así: «The fragments' 
apparent contradictions, duplications, and editorial diversity pale into insigni- 
ficance in comparison to the scroll's singularity of thought and radicalism of 
ideas». A pesar del énfasis, la falta de argumentos para equilibrar los indicios 
de pluralidad de autor que él mismo señala es desconcertante. A no ser que 
se consideren como pruebas afirmaciones como: «What is before us certainly 
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contains a greater unity than the Pentateuch» (¿supone W. un autor único 
para éste?), o «This phenomenon of redundancy may only show that the 
achievement of literary harmony was not one of the author's chief aims» 
(aunque sí intenta harmonizar pasajes redundantes o contrastantes del Penta- 
teuco) Pero admitir la pluralidad de autores o el empleo de fuentes preexi- 
stentes pondría en peligro la atribución a Zadok y con ella la datación y la 
mayor parte de las consecuencias que W. postula. 

Nos hemos detenido en este problema de datación de 11QTemple porque 
es central en la tesis de W. Otros muchos puntos de su monografía merece- 
rían comentario, ya que la obra abunda en afirmaciones sorprendentes: la 
peculiar interpretación de la col. xxix,8-10 (pp. 22-28); la derivación de las 
Tablas Celestes de Jubileos de 11QTemple (p. 60); la divinización de Zadok, 
probada por la aparición de Malky-Sedeq como figura angélica en 11QMech 
(p. 139): la significación de Mesías en Qumrán como equivalente a Sumo 
Sacerdote del templo escatológico (p. 146), etc. 

E] libro de W. es un libro instructivo y estimulante, es un libro admira- 
blemente apasionado y como tal, a veces, irritante. Pero no llega a ser con- 
vincente. Más que la monografía definitiva que pretende ser (y que hubiera 
podido ser, vista la agudeza, conocimientos e industria que el autor despliega) 
quedará como una anécdota en la historia de 11QTemple y de los mss de 
Qumrán. 


Qumrân Instituut F. GARCÍA MARTÍNEZ 
Universidad de Groningen (Holanda) 


Leivy SMOLAR - Moses ABERBACH, Studies in Targum Jonathan to 
the Prophets, and Pinkhos CHURGIN, Targum Jonathan to the 
Prophets (The Library of Biblical Studies, edited by Harry M. 
Orlinsky). xxx111-435 p. New York and Baltimore 1983. KTAV 
Publishing House, Inc. and The Baltimore Hebrew College. 


L'importance de plus en plus reconnue au Targum de Jonathan des Pro- 
phétes (TJ) a poussé H. M. Orlinsky à rééditer l'ouvrage classique de P. Chur- 
gin (C) paru en 1927. Mais au lieu d'y joindre, comme à l'ordinaire, pour la 
mise à jour, le Prolegomenon d'un spécialiste, on a cru plus utile de repren- 
dre une étude systématique du contenu de ce Targum, «as a compendium of 
Rabbinic Judaism» (XXVIII), «as represented by R. Akiba and his school» 
(XXXI). Cette syntehèse est due à deux bons connaisseurs de la littérature 
targumique et rabbinique, L. Smolar et M. Aberbach (S.A.). Ils nous offrent 
prés de 250 pages d'études (contre les 152 p. de C.) et promettent (XXXII, 
n. 73) une recherche séparée sur les «conceptions messianiques», seulement 
esquissée par C. (124). En fait, nous avons ici un développement approfondi 
des divers points abordés par C. (surtout l'arriére-plan historique et l'exégése 
de TJ). 


Recensiones 295 


L’Introduction se présente comme un «survey of recent discussions and 
conclusions» concernant TJ (XIX). Elle aurait gagné à être plus ordonnée et 
plus critique, les auteurs ne s’engageant pas très franchement et ne présentant 
guère de choses nouvelles. Pour la date et le lieu d’origine, S.A. adoptent les 
positions de A. Tal et S. A. Kaufman, fondées sur des critères linguistiques: 
TJ «is a late first century-early second century work which originated and 
was first developed in the land of Israel before being brought to Babylonia 
where it was redacted prior to the Arab invasion» (XXVIID. Dernière affır- 
mation abondamment confirmée par le contenu. Suit un exposé de la vie 
(1894-1957) de Churgin et un résumé des diverses sections du travail: The 
Halacha in TJ, Historical and Geographical Allusions, Theological Concepts 
in TJ. Le texte de base pour les analyses est celui de l’édition de A. Sperber 
(1959 et 1962). Le livre de C. est ensuite reproduit tel quel, avec les mêmes 
erreurs, typographiques et autres. Le fait qu’il apparaisse comme (Part) IV 
dans la Table des Matières montre que les éditeurs ont voulu marquer l’unité 
de l’ouvrage (en fait très relative). Pourtant les premièrs pages de l’original 
sont reproduites (avec la dédicace à C. C. Torrey); mais non la page de titre 
qui portait la date (erronée) de 1907. L’œuvre se termine par de précieux 
index. Il manque une bibliographie des travaux anciens et récents sur TJ et 
des études contemporaines sont rarement mentionnées dans la discussion. 

Cette synthése, surtout descriptive, du contenu d'un texte donné (cf. les 
études de Y. Komlosh) constitue un apport trés positif aux recherches 
targumiques par l'énorme matériel examiné et classifié, aprés une recherche 
comparative bien outillée qui déborde TJ et recourt sans cesse aux Targums 
du Pentateuque et à la littérature rabbinique. Les écarts du Targum par rap- 
port au TM et les éléments midrashiques sont expliqués, autant qu'il est pos- 
sible, souvent avec pénétration. Cette Somme targumique illustrera utilement 
tous les thémes des «théologies» rabbiniques classiques (Nous utilisons ce 
terme parce que S.A. eux-mêmes parlent souvent de Theology). Espérons 
qu'elle suscitera des monographies consacrées aux nombreux problémes parti- 
culiers que les interprétations de TJ soulévent. L'analyse précise de la halak- 
hah, qui peut se loger méme dans des ajouts mineurs (cf. 4, 12, 27 etc.), 
devrait intéresser aussi les exégétes du NT (p.2: 1 S 21,4s et les pains de 
proposition; p. 3: MI 2,16 et le divorce). 

Les auteurs ont bien montré que TJ (comme le midrash) est le miroir de 
la vie du Judaisme talmudique, comme dans les glaces des magasins défilent 
les images de la vie quotidienne des rues. On ne doit pas y chercher «le 
peuple de la Bible», mais les conceptions théologiques, les usages, les condi- 
tions historiques, juridiques et sociales d'une époque donnée. Et il faudrait 
ajouter: les préoccupations propres aux rédacteurs ultimes (cf. S. Fraade, «Si- 
fre Deuteronomy 26 (ad Deut 3,23): How Conscious the Composition?», 
HUCA 54 [1983] 246, 294). S.A. admettent que ces textes, dont la base 
remonte au VIT" siècle, reflètent une forme évoluée de Judaïsme, la tradition 
«rabbinique». Leur propos était autre; mais l'on voit dés lors l'énorme tra- 
vail critique qu'il reste à faire pour discerner les éléments de dates et de 
sources diverses, travail où le «doute méthodique» est de rigueur. Des tra- 
vaux analogues à ceux de J. Neusner (sur la Mishnah), de J. Heinemann (sur 
le Midrash) et de leurs disciples devraient être consacrés au Targum dont les 
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redoutables problèmes de datation et de composition attendet encore une 
réponse satisfaisante. Ce livre ouvre bien des pistes qu’il convient de pour- 
suivre. Ainsi la comparaison de TJ et Ongelos (cf. p. 148 n. 125 et Churgin 
30-35 et 90). Décapé de ses incrustations midrashiques (typiquement «rabbi- 
niques»), TJ pourrait se comparer à O et remonter de fait à la date assez 
haute proposée en raison de ses caractères linguistiques. 

La partie historique (63-128) est la plus originale. Du Targum on peut 
dire ce que S. Fraade écrivait du midrash: «Midrash is as much an implicit 
commentary on history as it is an explicit commentary on Scripture» (art. 
cit., 248). Sur les traces de Churgin (qu’ils contredisent parfois), mais après 
une page précautionneuse avant de se jeter à l’eau (63), S.A. proposent un 
arrière-plan historique pour des interprétations de TJ, avec parfois beaucoup 
d’assurance (cf. 76, 84). Ces applications se réfèrent à une période qui va des 
Hasmonéens à l’après-guerre de 135; elles peuvent contribuer à la datation de 
certaines données. Toutefois, les discussions infinies sur Lc 21, la recherche 
désespérée de l’identité des protagonistes des textes de Qumrân, l’état de 
notre documentation historique sur la Seconde guerre (cf. P. Schäfer, Der Bar 
Kokhba-Aufstand [Tübingen 1981]), et même sur la Première (cf. Shaye J. D. 
Cohen, Josephus in Galilee and Rome [Leiden 1979]), révèlent les limites de 
ce genre d’exercice, pourtant indispensable pour comprendre les textes an- 
ciens. La possibilité de remploi de traditions antérieures (déjà au niveau de la 
transmission orale) n’est jamais à écarter, comme d’allusions faciles qui sont 
pour ainsi dire intemporelles (cf. p. 92, à propos des revendications sociales; 
et S. Fraade, ibid., n. 7, à propos du midrash en lui-même). 

Nous voudrions relever pourtant certains points moins satisfaisants de 
cet ouvrage, mais surtout suggérer quelques prolongements possibles de ce 
que proposent les auteurs. 

Ainsi certaines discussion sont à peine amorcées. Le rapport Jonathan- 
Théodotion est présenté de façon confuse (XIX) qui laisse l’impression que C. 
aurait d’avance condamné l’identification des deux personnages par D. Bar- 
thélemy. C'était le lieu de discuter les données nouvelles du probléme. A 
propos de la vocalisation supralinéaire babylonienne (XXIX), rien n'est dit 
des recherches de I. Yeivin, A. Diez Macho, J. Ribera Florit et autres. L'in- 
fluence du grec sur TJ est-elle si négligeable (99)? A. Tal (The Language of 
the Targum of the Former Prophets... [Tel-Aviv 1975] 175-182; thèse non 
citée par S.A., sauf erreur) mentionne une cinquantaine de mots d'emprunt. 
A part quelques allusions passagéres (XIII, XV, 96 etc.), on ne voit guére 
mentionner les textes de Qumrán, méme quand apparait le maskil d'Am 5, 
13 (102). Nulle part 11 QtgJob n'est signalé, méme lorsqu'on parle de Patti- 
tude des rabbins à l'égard de Job (187). TIR 19,12 (166) aurait pu rappeler 
le wqwl dmmt brk de 4 QSirSabb (cf. G. Vermes, The Dead Sea Scrolls in 
English [1968] 211, 213: «The small voice of blessing»). L'étude de l'exégése 
rabbinique gagnerait à n'étre point isolée de celle des autres traditions du 
Judaisme (Apocryphes, NT, Judaisme hellénistique). Des citations plus fré- 
quentes du Targum de la Torah (en plus de O) eussent permis de mieux fixer 
la place de TJ dans l'ensemble de la tradition targumique. Ainsi p. 159 (refus 
de la Torah par les paiens: cf. T Dt 33,2) ou p. 163 (le mélange des sangs 
dans T Ez 16,6; cf. T Ex 12,13; T Ct 2,9). 
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Les références bibliographiques sont insuffisantes ou trop rares pour le 
lecteur qui voudra pousser sa recherche. Ainsi, il existe une abondante litté- 
rature sur Lv 18,21 (42): cf. G. Vermes, «Leviticus 18,21 in Ancient Jewish 
Bible Exegesis», in Studies in Aggadah, Targum and Jewish Liturgy in Me- 
mory of Joseph Heinemann [Jerusalem 1981] 108-124. P. 49 ss: cf. A. Geiger, 
Urschrift... 385-418 (Schamgefühl und Anstand). P. 80/95: il convenait de 
citer le nouveau Schürer-Vermes-Millar. P. 98: cf. M. Ohana, «Proselytisme 
et Targum palestinien. Données nouvelles pour la datation de Néofiti 1», Bib 
55 (1974) 317-332. P. 131 ss: il faut signaler les importants travaux de D. 
Muñoz León sur les mots (appelés ici «paratonnerres», p. 131) comme Mem- 
ra, Shekinah, Iqar. P. 36-40: à propos du vocabulaire cultuel spécialisé (pour 
autel, prétre) rappeler l'article de P. Churgin («The Targum and the Septua- 
gint», AJSL 50 [1933-34] 44-47) qui faisait toujours grand cas de la Septante 
(cf. p. 113-116); comparer S. Daniel, Recherches sur le vocabulaire du culte 
dans la Septante [Paris] 15-32. P. 49: la version du T Is 45,18 inspirée de Gn 
1,28 (l'obligation de procréer) résulte aussi (et surtout?) de la concurrence des 
deux péricopes dans le cycle des lectures (cf. C. Perrot, La lecture de la Bible 
dans la Synagogue. Les anciennes lectures palestiniennes du Shabbat et des 
fétes [Hildesheim 1973] 55). 

Peut-étre aurait-il fallu étudier à part le probléme de l'unité de TJ. Des 
ajouts évidents, désignés par S.A. comme «midrashic versions» ou «addi- 
tions» (59, 72, 77, 212, 221, 227 n.619 etc.) sont parfois mis sur le méme 
plan que le texte de base dans l'argumentation, sans qu'au préalable une ana- 
lyse critique n'en ait établi le texte (cf. 72). Ces additions, introduites par 
diverses formules dans les manuscrits, ont leurs problémes propres; la langue 
même les trahit (cf. W. Bacher, ZDMG 28 [1874] 1-72; P. Churgin, 146-152). 
La question mérite d'étre reprise sur nouveaux frais, aprés les études de R. 
Kasher («The Targumic Additions to the Haphtara for the Sabbath of 
Hanukka», Tarbiz 45 [1976] 27-45; Htwspt’ htrgwmyt Inby' ym [Diss. Ramat- 
Gan 1973]) et de P. Grelot («Deux tosephtas targoumiques inédites sur Isaïe 
LXVI», RB 79 [1972] 511-543; «Le Targum d’Isaie X, 32-34 dans ses diver- 
ses recensions», RB 90 [1983] 202-228). Aprés les travaux de A. Díez Macho 
et de L. Díez Merino sur les manuscrits de Alfonso de Zamora, on sait 
mieux interpréter l'absence de ces Additions dans la Polyglotte d'Anvers (édi- 
tée par Arias Montano entre 1568-1572) que C. cite souvent. C'était aussi 
l'occasion d'approfondir le rapport Targum-Midrash. Ainsi à propos de la 
discussion de T Ez 16 (52) où le terme «homiletical» ne suffit pas à définir 
toutes les données du texte; ou encore d'Is 10,32 où une tosephta est dénom- 
mée «Targumic midrash» (77). C'est en définitive le genre littéraire méme de 
ces textes qui en cause. 

Plus concrètement: par qui, pour qui et où TJ a-t-il été élaboré? Pour 
rendre compte de certaines versions, S.A. font souvent appel à la présence de 
«unsophisticated Synagogue audiences» (XVIIT, 180, 205, 226 etc.). Cette ex- 
plication, prise du cóté du «consommateur», ne suffit pas à justifier le carac- 
tére savant, «rabbinique», de nombre d'exégéses. A cóté du Sitz im Leben 
liturgique, il faudrait aussi, pour l'origine et l'utilisation, songer à un milieu 
Scolaire (cf. A. D. York, «The Targum in the Synagogue and in the School», 
JSJ 10 [1979] 74-86) et, dans la rédaction finale, à l’œuvre de spécialistes du 
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bet midrash (cf. S. Fraade, art. cit., 251-257; R.S. Sarason, «Toward a New 
Agendum for the Study of Rabbinic Midrashic Literature», in Studies in 
Aggadah, Targum and Jewish Liturgy, 55-73). 

Quelques remarques enfin sur des points de detail. Le même sujet est 
traité en plusieurs endroits, sans renvoi: usage de gdm (131, 141), de Sheki- 
nah (135, 221); emploi de mots différents pour autel ou prêtre, des idoles ou 
du vrai Dieu (36-40, 154); ba'al remplacé par BST (41 n. 234, 155); thème 
du répit accordé aux pécheurs (193 n. 413, 212); résurrection (181, 227 avec 
le renvoi bibliographique). Les copieux index, surtout le Subject Index, ren- 
dront grand service et aideront le lecteur à tirer profit des richesses de ce 
livre; mais on ne voit pas bien quels principes ont guidé leur auteur. On 
regrettera surtout qu'ils soient trés incomplets, bien des textes importants n'y 
figurant pas. Seul l'index biblique englobe l'ouvrage de C. (qui souvent étudie 
les mêmes textes que S.A.), et seulement en partie: pourquoi pour Rois et 
non pour Samuel (six références seulement pour 1-2 R!)? pour Jérémie etc. et 
non pour Isaie? P. 396: lire (Joël) 4,2.12.14 p. 123 (non 193); p. 397: lire 
(Amos) 3,15 p. 107 n. 276 (non 106 n. 275); p. 404: lire (1 Ch) 17,17 p. 179 
n. 330 (non 177 n. 320). Dans I’Introduction nous avons relevé: XX n. 48: lire 
p. 16 (non 161); XIV: écrire Fitzmyer (non Fitzmeyer, plusieurs fois) et n. 14 
lire «this copy» (non his); XVII (3* ligne): lire Is 11,4b (non 46); XXVIII: 
comment réconcilier le 2° par. avec le texte de E. Levine n. 40? L’auditeur 
pouvait-il ou non distinguer entre texte et version? Parfois les renseignements 
bibliographiques sont répétés: cf. p. 184 n. 358 et p. 185 n. 367. P. 99 n. 213, 
on renvoie à l'édition anglaise des ouvrages de S. Lieberman et p. 109 n. 293 
à l'édition hébraïque: trace de la dualité d'auteurs? P. 100 un renvoi est 
incomplet: lire supra p. 82. 

Ce livre, nécessairement plus descriptif qu'analytique en raison méme de 
l'ampleur de la matiére étudiée, est écrit par des spécialistes vivant dans l'at- 
mosphére des textes qu'ils présentent. On Putilisera comme une anthologie 
commode qui, par le biais du Targum, revélera à beaucoup les richesses de la 
tradition rabbinique. Somme toute, nous dirions de cet ouvrage ce que S.A. 
ont écrit (XXVIII) de celui qui a inspiré leur entreprise: «... however ques- 
tionable in detail... a major reference work». 


Via di Santa Chiara, 42 R. LE DÉAUT 
00186 Roma 


Jan GUNNEWEG, Isadore PERLMAN, Joseph YELLIN, The Provenience, 
Typology and Chronology of Eastern Terra Sigillata. vi-120 p. 
27x20. Jerusalem 1983. The Institute of Archeology, The He- 
brew University of Jerusalem. 


This work is number 17 in the Qedem series. The authors' aim is to 
show how laboratory techniques regarding the provenience of eastern terra 
sigillata (ETS, here mainly from Israelite sites) help the archaeologists’ work 
regarding the chronology and typology of this pottery. 
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A Foreward on page 1 provides a preview of the monograph, and it is 
followed by the Introduction, wherein the difficulties in the naming of the 
different types of terra sigillata (TS), and the criteria for the utility of a pot- 
tery naming system are dealt with. Regarding the ETS, the authors feel that 
“virtually nothing has emerged as to where they were made” (p. 4). Hence 
their aim. 

Chapter I, entitled “Chemical Finger-printing”, deals with the scientific 
method and the premises employed. “Pottery made from one clay source is 
distinguishable in chemical composition from all others” (p.5); so, if the 
chemical composition of the pottery under study matches that of a known 
clay source, then its provenience will be known. Yet we are told to employ 
statistical probability because the principle mentioned is not absolute. On 
pp. 6-7 the analytical method used is explained, whereas on pp. 7-8 we are 
told to be cautious because of the pitfalls inherent in the study of clay 
sources. The Neutron Activation Analysis itself is relegated to the Appendix 
(pp. 110-111). 

The following chapter deals with the results of the chemical fingerprint- 
ing of the TS ware examined and the interpretation thereof. This leads the 
authors to divide their ETS ware into ETS-I and ETS-II, the latter coming 
from South Western Anatolia and the former from Eastern Cyprus. 

A few pieces belonged to neither of these groups, hence “...there are 
several other places which made ETS” (p. 109). Besides, some western terra 
sigillata ware (WTS) was also examined; a majority of it fitted source pottery 
from Arezzo, but some analyzed like pottery from Western Anatolia; viz, 
Pergamon (p. 17) and Izmir (p. 18). Hence, this latter source was WTS ac- 
cording to appearance but not according to provenience. The latter is the 
criterion for grouping these pottery groups to such an extent that, for exam- 
ple, the ETS-I ware contains pottery of a different style, colour and slip and 
has a wide chronological span of about 250 years (p. 11). The chemical com- 
position of the different groups of pottery is found on tables (pp. 20-29). 
These new results are integrated with more traditional considerations on pot- 
tery; regarding the ETS-II wares we read that they “... not only have a dif- 
ferent composition than ETS-I but the appearances of the fabrics and slips 
distinguish the two groups” (p. 14). | 

Chapter III deals with the description and classification of most of the 
pottery studied in Chapter II. The stylistic analysis is viewed as too subjec- 
tive, so it is suggested that pottery grouping by provenience is the answer 
(p.30) Thereby a “simplified framework” for pottery chronology is ob- 
tained. Yet is this true when we are told that the ETS-I group has a time 
span of 250 years including late Hellenistic and Roman forms (p. 11)? Re- 
garding the “subjective judgements" underlying stylistic analysis, it must be 
pointed out that all judgements are subjective including those on pottery 
provenience, until sufficiency of evidence is obtained, but the latter is not 
identical to empirical measurement, at least because of the fact that such an 
implied affirmation could not be measured anyway. 

Hence if intelligently and reasonably practised, even stylistic analysis 
could be objective. Various pottery forms are studied in the traditional man- 
ner. À good concordance for the 161 ETS-I pieces is given on p. 35 showing 
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which sites the various forms come from. Fine drawings of the pottery and 
its description follow on pp. 36-75. 

The stratigraphic background of the pottery studied is provided for in 
the following chapter. Useful stratigraphic points from different reports are 
ably put together. The weakness here is that the well known a-prioris affect- 
ing pottery chronology and comparative ceramic studies crop up; for exam- 
ple, point 5 on p. 76 begs the question when it says, “Pottery found along 
with pottery of interest (ETS) always provides dating of some sort which has 
been established from work already in the literature”. Now it is common- 
place that that work itself usually uses circular arguments. 

The final chapter, V, studies the chronology of the ETS forms. Solid 
evidence is adduced for an early date of the ETS-I ware, after Kenyon’s con- 
trary position has been dealt with (pp. 84-85). Hundreds of coins and many 
stamped jars, many of which had actual dates on the stamps, clinch the argu- 
ment (p.93). This ware has its beginning in 190 B.C. (the Hellenistic forms) 
and goes up to 70 A.D., the Roman forms starting only in 50 B.C., whilst 
only few Hellenistic ones persisted beyond the latter date. The ETS-II ware 
dates from 50 B.C. - 100 A.D. (p. 109). The forms, decoration, etc., of the 
pottery groups are discussed and drawings are offered. An historical sketch 
integrating the results reached is presented (pp. 93-94) and it is emphasized 
that both the Hellenistic and Roman ETS-I forms were made in Cyprus and 
that some of them co-existed. 

A summary of the monograph is presented on pp. 109-110, followed by 
the Appendix on Neutron Activation Analysis, Notes and a Selected Biblio- 
graphy. On p. 118 there is a useful table showing the geographical distribu- 
tion of all sampled sigillatas followed by the Index. 

The archaeologist has a lot to learn from this book, especially scientific 
facts and their application to archaeological material. The presentation is 
good and much of the evidence is well put together. However, there is a 
major weakness; viz., the claim that the ETS grouping by provenience will 
help the chronology and typology of this ware still remains a claim. The 
authors themselves solve the problems of chronology by coins and stamped 
jar handles, whereas in their classification they resort to traditional divisions, 
the only novelty being that they classify together various of these divisions 
on the basis of a common provenience. This indeed tells us something new 
about the pottery itself, but it does not help its meaningful and useful classi- 
fication, for as the authors themselves show us, there are different groups of 
pottery made in the same places over a long period of time: e.g., those with- 
in the ETS-I. And those different groups are. not obtained by the criterion of 
provenience. Still, the book offers valuable results concerning the prove- 
nience of the ETS ware, results which in turn become data to be integrated 
in Eastern Mediterranean Archaeology. 
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